








CK OR 
DOCTRINAL AND 


; CULTURAL x 
ASPECTS OF BUDDHISM 














a" 

) 

: 

: s 

= VEN. WERAGODA SARADA MAHA THERO 





\ 

2 Published By 

aN Singapore Buddhist Meditation Centre 
No. 1, Jalan Mas Puteh 

_ Singapore 128607 


Tel: 7783330 Fax: 7730150 





E-mail wsarada@pacific.net.sg 
: Se 
swe 








AUTHOR 
Ven. Weragoda Sarada Maha Thero 


EpITOR-IN-CHIEF 
Edwin Ariyadasa 


COMPUTER GRAPHICS & DESKTOP PUBLISHING 
Ven. Sek Chuan Jie 


First Published 
27th November 2000 


Printed in Singapore 
ISBN: 981 - 04 - 3390 - 5 


Ven. Weragoda Sarada Maha Thero 
Singapore Buddhist Meditation Centre 
No. 1, Jalan Mas Puteh 
Singapore 128607 
Tel: 7783330 Fax: 7730150 


INNO 

















& 


V2 swe 





ACKNOWLEDGEMENT 


“Sabba Danam Dhamma Danam Jinati” 
(The gift of truth excels all other gifts.) 


This publication is sponsored 

by 

Miss. Goh Lee Lee 

Miss. Goh Mei Fang 
& 
Miss. Goh Yah Heng Wendy 
to transfer merit to their departed dear father 
Mr. Goh Teng Chin 
and to wish their dear mother, Mdm. Low Wan Tong 
peace, happiness and good health. 

May the merit accruing from the publishing of this book 
“Doctrinal and cultural aspects of Buddhism”, 
ensure eternal bliss to their beloved late father. 
May the Blessings of the Triple Gem shower health, 
happiness and prosperity 
upon their mother, and all the members of family. 


Ven. Weragoda Sarada Maha Thero 
27.11.2000 


NNO 


js 








INO 
CONTENTS 





IF, 


Buddhism and Buddhist Culture ....cscccccsscsssssssssssssssssiseses sssssssseesees l 
Rebirth and the Arising of Life-FOrms ...ccsccsccscssesscesesseseeee 16 
Comparative Assesment of Theravada and 

Mahi Gp atte Views Of REWER iss fccscwscciscassecs dasesessecxiniisisiesiviiioniie 28 
Analysis of Keri COCCI wiisssessicesccsnivsboisctsssizersonaeeevecnvvenes onesnonecee aol 
Kusala (Wholesome) and Akusala 

(OM WHOLESOME) ACH ORS sce cesardad Rica oaiscepisle os Ricatecnnecerscaoncnssvenseried 60 
Cultivation of the Mind and Higher AttainMent...eceoccccssesssss000000 92 
DO ad 2 2. a UTE EEA Okc een 111 
Origin and Evolution of Buddhist Cultur...csccccssscssssssssses ssssssssse 140 
Emergence of Buddhist Way Of Life ...ce.cccccsccsssssssssssssssssssss sssssssssses 161 
DTIC OR WOME so isessccsotusioscsenansstcanitecsmesuseesconsonionvincecesassvone 184 
PU MEUNEDIIN ae eesuraresatoncancest oth ae te ccs as alas seca epresatil 189 
PTE wisi senissuc dee sosdessh aeoisvnoteasaisedenrapiniaveadesaneain eres 196 
ME EIRER OF POW OIE canst nea pusinaeuaanienacaaaeasaeaeatanak 202 
CAUSEN OF FOBT ESY x, ccccsivscssossmsabhiniscistouipstinianioonsnivieeataeaee 208 
SAILS ACTIVISTS sassini cob cde esac ispnanincnnsevnbsacavigversneit 214 





S20 








SAVY 


VR? swe ; 


PREFACE 


hen we see a greening tree we are sure that a certain 

\ | form of life is gestating there. As long as it possesses 
strong roots to extract the essential nourishment from 

the soil, that tree will continue to grow. Its hard pith, its smooth, 
tender leaves, its soft flowers are all the results of its life force. The 
growth ofa tree depends on its capacity to take the nourishment. 
The capacity ofa nation to achieve development is similar to this 
efficiency ofa tree to extract nourishment. When a given national 
community begins to adapt what is found in its environment in terms 
of its needs and to arrange those according to a perceptible pattern 
and design, we say that given national community possesses a culture. 


The creative ability to extract, what is essential from the environment 
and to formulate them in terms of a pattern should be considered 
as ‘culture’. A healthy tree has a vigorous growth. A national 
community possessing a culture will also register progress and 
development. A nation must have a special potentiality to acquire 
a myriad things from the outside world and to make those their 
own. When that capacity is gone, there will be no power to create 
something of their own. Such a community can only emulate others. 
Such a community will have only the habit of emulating. That is 
only a form of civilization. The capacity to invent and create 
something afresh and to arrange things in terms of a special and 
unique pattern emerges from culture. Through emulation what 
occurs is civilization. When an African or an Indian travels to Europe 
and acquires the habit of eating and drinking like the people in 
those countries and to use such facilities as means of transport with 
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some efficiency, that confers on him only civilizations. That is not 
culture. Ifa person who acquires an education in the western world, 
achieves a new outlook through his indigenous traditions, he will 
have culture. Some tend to disregard this difference between 
civilization and culture. They take these two expressions to be 


synonymous. 


An oriental individual who, emulating the advanced nations of 
Europe, were to follow all their customs and manners to the letter, 
cannot be characterized as possessing ‘culture’. This is because 
he has learnt only emulation. Some apes in zoos have been trained 
in the use of forks and spoons efficiently. It cannot be argued that 
there is some form of difference between those trained apes and 
those humans who emulate western customs and manners in the 
self-same way. It is easy to acquire such habits. Nothing creative 
emerges out of that. In consequence such efficiencies cannot be 
considered as a part of culture. 


The basis of culture is a system of thought. Due to a system of 
thought that is commonly held by a group of people, a common 
culture arises among them. In ancient societies such systems of 
thought had arisen from the common people themselves. But, when 
learned men and philosophers arise in a society, this arrangement 
of systems of thought occurs through them. 


When we examine Indian culture, it is quite clear that both these 
forms had occurred in that land. It can be surmised that the pre- 
Vedic Indus Vally culture, represented by Mohenjodaro and 
Harappa, would have been structured upon the systems of thought 
of common people. 


Seals in which figures of trees, four-footed animals and symbols 
occur were discovered among the ruins of the cities of the Indus 
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Valley culture. It could be surmised that some of those figures were 
linked to certain religious cults. Among those, the cult of the Mother 
Goddess, the Lingam-cult and the cult of tree-worship may have 
flourished. Certain features of the ascetic life, which paved the way 
for the rising of Buddhist culture, could be considered to have been 
endowed by certain other cultures. Some tend to surmise that the 
Indus Valley culture would have been authored by a mixed group 
of Indo-Negroid people who migrated to India, before the Aryans. 
These people retreated in the presence of the Aryan Migration. 
But some tend to believe that their ideas and concepts would have 
received diffusion among the Aryans at a later stage. The Aryan 
culture evolved through the Varna Concept (concept of 
hierarchies). Ashrama Dhamma (the religious systems) too 
intermingled with that earlier concept. The synthesis between these 
two traditions brought into being the “Varnashrama Dharma” 
(the concept of hierarchies and religious systems). The 
Devotionalism (Bhatktivada) that influenced the Hindu- Buddhist 
cultures in later eras, could be thought of as having derived from 
this Indus Valley culture. 


Vedic Culture 


About 2000 B.C. a third wave of migrants entered India. They 
were better known as the Aryans. But, they were also described 
as Indides. ‘Aryan’ is not a description ofa racial category. It is 
the name ofa linguistic group. But for the sake of convenience we 
characterize them as Vedic Aryans. The Aryans were a migrant 
group in Central Asia. They entered India from the North-West 
and conquered the black (Krshna) original settlers there. They 
named this region ‘Aryavarta’. The main characteristic of the 
system of thinking of the Vedic Aryans was the deification of various 
objects and forces of nature. Lithic records discovered at Boghazkoi 
—a Hitite Kingdom in Asia Minor, indicate that they too practised 


js 











Mrsy Von ii 





FAWZ®?Y 





the cult of Vedic Gods, resorting to only slight variations of their 
names. 

Zend Avesta, an Iranian religious work of the Vedic period, some 
of those Gods occur in the same form. This makes it quite clear, 
that several races of people who spoke Aryan languages in a vast 
stretch of land in Asia, deified natural phenomena. They asked 
these Gods such things as were needed for their life. They asked 
Gods for higher harvests, cattle and male children. As warlike 
people, it is natural that they needed male children for war. This 
request constantly occurs in Vedic hymns. In Zend Avesta — the 
Iranian sacred work, the identical request occurs. In some Pali 
Suttas in which Vedic concepts occur, these ideas can be seen. 
The system of thinking that formed the basis of the Vedic culture is 
built on pantheism. Among the cosmological views of Rg Veda, 
there is a reference to a Universal God. Rg Veda does not mention 
one dominant God, but in the Rg Veda there is a reference to 
Prajapati—the Lord of Beings. This way one can conclude that the 
beginnings of Monotheism occurred in the Rg Vedic times. 


Vedic culture is built primarily upon Brahamanic power or priestly 
power. Yaga-sacrificial ritual is a prominent feature of that culture. 
All aspects of social life are linked to vedic factors. All important 
occasions of life from birth to death have to be purified through 
Brahmanic interventions. Neither the people nor the king can abolish 
or alter these rites and rituals. This is because the Yaga rituals and 
all associated activities should be performed by the Brahmins 
themselves who form the link between men and gods. All aspects 
of the Yagas were the monopoly of the Brahmins. In consequence 
non-Brahmin outcasts were prohibited from reading Vedic 
passages. 


This Vedic culture, placed the Brahmin on a higher pedestal than 


(PE 











VIR Wer e 








FAWQY 


even the king. This Brahmanic culture that spread to all aspects of 
life, evolved in such a way that it was a threat not only to the freedom 
of the masses but even that of the king. It, at the same time, was an 
obstacle that thwarted the critical faculties. It began to evolve to 
such an extent that the economic assets of the land were being 
committed to the yagas. The end-result of this was the placing of 
an unbearable burden on the rulers and the masses. 


As a result of this pressure, the ideas and concepts of the pre- 
Aryan people began to emerge again. The faith in the power of 
gods and the benefits of the yaga rituals began to crumble. A line 
of sages began to appear with the patronage of kings, who were 
exhausted by the highly expensive yaga rituals. The Muni (the sage) 
was different from the Brahmins. He was not an individual who 
had achieved his status through the power of god. Besides, the 
sage (Muni) was a person who had attained mental powers through 
self-restraint and silent contemplation. He had surpassed the 
ordinary people by spiritual prowess and wisdom. He commanded 
the respect and devotion as a results of his effort. 


These Munis (sages) who lived a solitary life in the forests led a life 
that was totally in contrast to the Brahamin counsellors who lived a 
life of luxury, in association with the king. Their simple life was 
conducive to the acquisition of high thoughts. The quietness and 
tranquillity that prevailed in the forests were greatly conducive to 
the concentration of the mind. In consequence they won the greatest 
respect of the rulers and the masses as great philosophers who 
continuously explored the true nature of human spirituality. Even 
kings retired from the task of ruling countries and pursued the life 
of sages. 


There arose a system of thought that only India could claim. Kings 
like Janaka of Videha appear to be great philosophers. It was 
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the outlook of kings and leaders of society everywhere in the world 
to safeguard traditional religious virtues and to oppose those new 
views that arise against the belief of traditional priestly thoughts. 
But it is seen that during this era, kings and leaders of society in 
India were extremely helpful in ushering in new thoughts and new 
religious processes. Such rulers as Janaka were not content merely 
by sponsoring such processes. They themselves participated in such 
religious activities. Gotama Buddha and Vardhamana Mahavira 
were both religious leaders from royal families. This kind of 
revolutions indicates a special feature that was growing within the 
Indian culture. 


The primary aim of Vedic culture was to prioritize the aggressive 
thoughts and actions of the warlike warrior caste (the Ksatriyas). 
This preoccupation with war was common to ancient societies. All 
the social institutions of that time were directed towards that goal. 
War was their foremost aim. Yagas (sacrifices) and prayers were 
held to achieve victory in war and to receive male children who 
could go to war. The main capital assets of that time were cattle 
and grain. In consequence prayers were held to obtain wealth. 
The next priority was to pray for bountiful harvests, continual 
availability of pasture-land and rain in due time as rain was essential. 
Yet another important activity was the cult of dead ancestors, 
especially the cult of dead fathers. 


Those of the warricr clan, who in earlier times prayed for male 
children to wage war, began to think that they needed male offspring 
to conduct the cult of dead fathers (svadha puja) after they were 
gone. This frame of mind occurred after those warriors settled down 
in permanent abodes. If the cult of the dead fathers, was not 
practised on a daily basis, they believed that the spirits of dead 
fathers will suffer from hunger and thirst. The ancient vedic culture 
seems to have laid greater emphasis on those artefacts that ensured 
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a comfortable worldly life, than on moksha (liberation), sin and 
merit and on blissful states hereafter. As the era of the Brahmins 
dawned the Yagas (sacrificial rituals) came to be performed with 
greater and greater elaborateness. The preoccupation with the 
hereafter and the dead spirits, began to intensify. 


Asa result of the further evolution of these views, intellectual 
discourse on the nature of the world, soul and liberation began to 
increase. A primary reason for this transition seems to be the inter- 
mingling of the Aryans with the original Indians, who lived in pre- 
Aryan times. Due to this inter-mingling a tremendous change in 
ideas, concepts and notions began to occur. At the time when the 
section titled “Purusha Sukta” of the Tenth Canto in the Rg Veda 
was composed, the caste system seems to have got firmly 
entrenched. 


One can see how anew system of thought began to emerge through 
the inter-mingling of the ideas and notions of pre-Aryan folks, with 
the Vedic concepts that manifested themselves in the thought 
traditions of Aranyakas, Upanishads, Jainism and Buddhism. 


The Aranyakas and the Upanishads indicate how certain 
assumptions occurring in the Rg Veda inter-mixed with other views. 
Next, Jain and Buddhist works show us how that Vedic tradition 
dissolved and a non-theistic tradition of thought came into being. 


When we examine the authors of the Indian systems of thought, it 
becomes clear to us, that the Indian system of thought had branched 
out into two primary categories. They are: Sramana (The Ascetics) 
and Brahmins 


Of these the thought systems of the ascetics could be described as 
the outcome of the revival and spread of the notions of pre-Aryan 
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tribes. The tradition of Brahmanic thought is an outcome of the 
thought systems of the Aryans. 


In the Brahman systems of thought, those who assumed prominence 
were the Rishis (the Seers). According to Rg Veda, the Rishis 
were the authors of thought and creativity. The expression ‘kavi’ 
(creator) has also been used to denote the Rishis. In the Pali suttas 
they have been described as the authors of the mantrams 
(Mantanam Kattaro). The mantram is a mystical sacred formula. 
In terms of the reference in Ambattha Sutta in Digha Nikaya, 
the seer Kanha is a black-magician, well-versed in mantrams. He 
travelled in the Southern Regions studying mantrams. Returning, 
he proposed marriage to the daughter King Okkaka. Angered by 
this, the King took his bow and arrows to shoot him. But due to 
the seer’s mystic power the king could not move his hands and 
feet. These mantrams may have been the practical mantrams of the 
pre-Aryan tribes who had retreated to the south in the face of the 
Aryan Migration. This is clear from the fact that such practise of 
mantrams has been described in Shatapata Brahmana, as Asuri 
Vidya (the science of the non-Suras - non Gods). This prowess of 
theirs has also been referred to as “tejas” (majesty) in Pali 
literature. Those who played a leading role in shaping the tradition 
of vedic thought systems, were these Rishis. This system is common 
to Indo-Iranians Aryans. The process of inter-mingling of these 
thoughts, with the notions, rites and rituals and concepts of the 
pre-Aryan folks, forming a new shape, took place early in the vedic 
period. 


The Munis (The Seers) 
The emergence of the Munis (sages) took place due to the influence 


of a system of thought that took a different path from that of the 
vedic tradition of thought. In several places of the Tenth Canto of 
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Rg Veda, there are references to Munis (sages). It is quite 
important that “silence”, which is the characteristic feature of Munis, 
is referred to in Muni Sukta as “Unmadina Maunayena’”. In 
Muni and Nalaka Suttas (Discourses) in Sutta Nipata, special 
reference is made to this characteristic of the Munis (sages). This 
silence, which is a feature of the meditators, marks the stage at 
which religious thinkers of India began to turn to self-restraint and 
self-purification which are a different process from Yagas. The same 
work states that they wore saffron robes. But, it is said that they 
wore their hair long. This way they may have been similar to the 
jatilas (wandering ascetics). 


Vedic thinkers felt both worldly happiness and happiness in the 
next world had to be achieved through the Yagas (sacrificial rituals). 
Even liberation they thought was unification with the Brahma 
element. It is only through the Munis (the sages) that a doctrine 
spread, which stated that without the assistance of any god, one 
can achieve worldly progress, heaven after death and liberation, 
only through human effort, human striving and self-purification. The 
Muni (sage) who was engaged in silent meditation in the forest 
lived a life that was entirely different from the style of existence of 
Brahmins who lived both in the city and the village performing Yagas 
and supporting families. All the activities of Brahmins were focused 
onachieving the goals of life by placating gods. On the other hand, 
all the activities of the Munis were focused upon the achievement 
of the goals of life through self-purification. It can be surmised that 
the Muni-practise arose through the inspiration derived from the 
religious thoughts that prevailed in the pre-Aryan society. Austerity, 
and renunciation that is linked to it, have no connection with vedic 
thought. But, there is a special matter that we should bear in mind. 
How did Vedic thought and non-Vedic Muni-practise co-exist 
among the Muni sages of the Upanishads? It is one of the outcomes 
of acertain condition that occurred through the synthesis of the 
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thoughts and beliefs of the vedic Aryans and of the pre-Vedic 
peoples, during the later Vedic era. 


Yet another characteristic of the Munis is the habit of wandering 
about, without a permanent abode. In the Muni Sukta segment 
of Rg Veda it is stated that the Munis wandered from the Eastern 
Ocean to the Western Ocean of India. In Nalaka Sutta, occurring 
in Sutta Nipata this wandering habit is described. In the Kalpa 
Sutra of the Jains, their wandering habit is described this way: “In 
the eight months when there are no rains Mahavira travels, 
spending one day ifit isa village, spending five days if itis a township. 
He does not consider whether the place is sweet smelling or foul 
smelling. He does not consider the garbage or the gold or silver. 
This habit of wandering did not occur among the Vedic Brahmins. 
This wandering habit was prevalent among non-vedic ascetics. The 
three characteristics, namely the 1) Practisce of observing silence, 
2) Forest-dwelling, and 3) Wandering, are specially present among 
the Munis. Among some Upanishadic Munis such Vedic processes 
as Yaga performance and belief in the Brahma are present. A special 
characteristic of Indian religious life is the amalgamation of vedic 
and non-vedic concepts and processes. While competing with the 
opposition, its virtues and processes are adapted either toto or 
with variations . This is a situation that is present even today in 
Indian religious groups. 


The religious tradition we now describe as Hinduism is the result of 
this synthesis. This concept of intermingling which started during 
Upanishadic times, has evolved into an important feature in Hindu 
culture. 


The Shramanas (Ascetics) 


The Munis (sages) came into being as a result of the concepts and 
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rites and rituals of the pre-Aryan folk seeping into the vedic culture. 
The emergence of the non-vedic concepts and processes and their 
renewal can be seen in the shramanas (Ascetic) movement. In 
Pali scripture one comes across the combination “samana- 
brahmana” quite often. When discussing all rival religious groups 
together, this expression “samana- brahmana” has been used. 
All Indian religious groups are described in this phrase. 


There is no mention whatsoever of “shramanas” anywhere in Rg 
Veda. Even in Atharva Veda there is no reference to shramanas. 
But various religious practices are referred to. From the descriptions 
in Athrava Veda of those who practise various austerities, it is 
quite clear that they are the precursors of the shramanas. 
According to the description by Griffiths, “The practitioners of 
austerity are a wandering sect descending from the Aryans. But 
they are totally free and have escaped the dominance of the 
Brahmins”. The practitioners of austerities have been considered 
low in caste. Atharva Veda describes them as celibate. Vedic 
literature makes it clear that most of the shramanas lived in 
Magadha desa. 


There is no evidence to prove that shramanas flourished outside 
India. According to a historical record composed by the Greek 
writer Megasthenes, who represented King Alexander in the court 
of King Chandragupta Mayurya of India, he had seen shramanas 
(Ascetics) only in India. If he had seen shramanas in the course 
of his travels from Europe to India, there would not have been any 
reason for him to report about the shramanas of India, so 
eloquently. He records that the shramanas have renounced 
sensuous life and that they listened to discourses. He also recorded 
that when they assemble there is a deep silence. 


There are priests in all societies. The Brahmin is the priest in India. 
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The shramana (ascetic) is not a priest. He does not worship 
another. Instead he strives to purify his own soul, so that he could 
become holy. 


Yet another special feature seen in the history of Indian thought - 
system is the extensive patronage given by Kings to spread new 
religious ideas, in opposition to the traditional Brahmanic systems. 
It is acommon occurrence in world history that when a new thought 
system emerges, the kings join the traditional group and thwart the 
newly emerging thought system. But, what took place in India at 
that time was a reversal of that process. It is quite evident from 
Buddhist scripture and the Upanishads that the kings of India 
extended considerable assistance towards the new thoughts and 
experiments of the shramanas. 


The shramana movement brought about a colossal revolution in 
the history ofhuman thought. The religions of ancient man consisted 
of praying to god. Not only in the past, but even in the modern day, 
the generally accepted belief of most people who adhere to religions, 
is that no human being can inherit the greatness and the supreme 
quality of the world. The generally accepted view is that perfection 
is not an achievement man can get near to. But the “shramana” 
thought system shattered that view to bits. This new system of 
thought declared, that a human being can achieve supreme 
perfection by sharpening the wisdom through self-restraint and 
eradication of defilements. Shramanas, made it clear that even 
gods cannot reach that status. This is an unparalleled revolution in 
the whole history of human thought. 


Arahants (Perfect Ones) and the Buddha 


The next development in the thought revolution was that a shramana 
could achieve Arahanthood by eradicating defilements. The 
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shramanas thought that all bonds should be severed and all 
defilements should be eradicated to achieve Arahanthood. The 
emergence of Jainism, is one of the results of the evolution of this 
notion. Shramanas including Jains, conducted various experiments 
regarding methods of eradicating defilement. They made a 
strenuous effort to achieve the status of perfection bereft of 
defilements, by austerities, rites and rituals and meditation. Details 
of the efforts can be obtained from Ariyapariyesana Sutta, Cula 
Saccaka Sutta and Maha Saccaka Sutta. There were those 
who believed that the capacity to display psychic powers was part 
of the attainment of perfection. Guild Leader of Rajagaha had an 
alms-bowl made of sandalwood, had it suspended high up in the 
air and declared that anyone capable of performing miracles could 
take it. He made that announcement on the assumption that Perfect 
Ones (Arahants) could perform miracles. 


When the belief in Arahants got firmly established, several leaders 
known as Sangha, Gani, Ganacvariya were considered to be 
Buddhas. Niganthanata Putta, Makkhali Gosala and Gotama 
Buddha were considered Supreme Buddhas. A large number of 
references that indicate the hope entertained by the people of the 
Ganges Basin, from the 6" century B.C., about the emergence of 
a Buddha can be discovered. This is further confirmed by the fact 
that the arising of a Buddha in his country, had been one of the 
hopes king Bimbisara entertained. This way it has to be accepted 
that the belief recorded in the commentaries about the agitation 
regarding the arising of a Buddha sprang from a historical basis. 


The material given above shows that the Indian tradition of thought 
travelled along two contradictory paths. These two are the 
Brahmanic system of thought founded upon a belief in God, and 
the shramana system of thought built upon the belief in man’s self- 
purification. The system of thought brought into being by shramana 
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thinkers, emphasizing self-purification, gave a tremendous boost 
to spread the idea of human strength in human society. A great 
difference came to be shown towards a life of renunciation. A public 
opinion came to be established about the duty to provide a livelihood 
to these shramanas who made such a sacrifices. The supreme 
result brought about by this system of thought was the opening ofa 
new gateway before mankind that would enable him to travel 
towards future well-being and future liberation, through man’s own 
effort. 


The Brahmanic system of thought gave the place of prominence to 
traditional beliefs and rites and rituals. On the other hand the 
shramana system of thought encourage mankind to think without 
shackles, and to act independently. Kings and guild -leaders 
provided organizational facilities for religious discussions and 
debates, by constructing necessary assembly halls. They provided 
the protection and security for such debates and discussions. The 
masses after their daily tasks, assembled in those halls and 
auditoriums in hundreds and thousands and listened to those debates 
and discussions. Those discussions were conducted at a high level. 
And, it appears that those who participated listened calmly and 
attentively. Providing just protection and security to shramanas 
and Brahmanas was considered a royal duty. 


After the Buddha, the rivalry between shramanas and Brahmanas 
started taking an organized form. The Buddha organized his 
disciples as ‘Bhikkhu Sangha’. This was the world’s oldest religious 
organization. It developed rapidly. At the end of Asoka’s reign, 
this organization had started taking firm root both in India and 
outside, in many countries in Asia. A century after the great demise 
of the Buddha the organization began to disrupt. But once again 
there were reforms and the brotherhood continued its activities as 
an organization of equals. 
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The Brahmins who were sorely affected by the “Bhikkhu Order” 
reorganized themselves and continued their efforts to get state 
power into their hands. The Brahmins strengthened their position 
as counsellors and elitist teachers (disapamok acarya). With this 
kind of effort, they tried to recover from the blow received from 
the Buddhist system of thought. They, on the one hand, adapted 
their doctrine the Vedas to suit the times, by composing a 
supplementary work titled “Smrti”. On the other, they strengthened 
weak areas in their philosophy, through new interpretations. Earlier, 
Brahma was a personified cult figure. Next, they converted Brahma 
into an impersonal phenomenon, and built the concept of absolutism. 
Through this they created a stronger theism and a soul-ism. Such 
shramana concepts as kamma and rebirth were depicted as 
Brahmanic (Hindu) concepts. It is because of this that Sankara’s 
Vedanta philosophy emerged. Besides, they included celibacy, 
austerity and such other processes in the Hindu system. In 
consequence in later years the Hindu doctrine and its culture 
acquired an appearance similar to that of shramana philosophy 
and its culture. They amalgamated yaga rituals with austere practises 
and built a synthesis of Brahmanic and shramana philosophies. 
As aresult , the Brahmin, who was earlier a lay-man was later 
converted into a person who was at times a layman and at times a 
priest. On one hand he performed rituals to propitiate gods. On 
the other he observed moral precepts, followed various practices 
and meditation, to achieve the liberation of soul. The duality inherent 
in Hinduism, originated this way. It is in this manner, that all systems 
of thought in the Indian intellectual tradition seeped into Hindu 
culture. 


Any amount of new thinking and new practises can be inserted 
into this Hindu doctrine, which has no founding religious teacher. It 
was not founded upon a systematic philosophic basis. They liked 
to receive into it any view or theory, without any thought whatsoever 
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of contradictions. Hindu doctrine is like an elastic rubber wallet. 
Therefore any amount of views, philosophies or rites and rituals 
could be inserted into it. It may be said that both the vitality and the 
weakness of Hinduism lie in its adaptability and its capacity to 
acquire anything later. Along with the rapid spread of Buddhism, 
new ideas and views that were not there in the ancient text or the 
Vedas came to be included in Hinduism via the Upanishads and 
the Smrtis. 


Such tribes as the Kushanas and the Shakas who migrated from 
Central Asia in the wake of the Greek invasion, were converted 
into Indian religions and became their followers. Although they 
started practising these Indian religions in terms of their stipulations, 
they preserved their ancient religious beliefs as well. 


As aresult of the admixture of the new tribes and races, Hinduism 
became more and more inter-mixed. The religious concept of the 
warlike Kushanas that encouraged warring, entered into Hinduism. 
The religious views that tempt man to wage war are found in 
Bhagavad Gita. These could be considered the influence of such 
views as those of the warlike Kushanas. As a result of such 
variegated religious views and different reforms Hinduism became 
a synthesis of contradictory views and a plethora of philosopies. 


The Heritage of Buddhist Culture 


After the Great Demise of the Buddha, various changes occurred 
in Buddhist thought and resultant processes. These changes came 
about rapidly as a result of the disputes and sect-divisions among 
the Bhikkhus. The Bhikkhus Order underwent a two-fold division 
namely the Scholarly Group (Grantha Dhura) and the Insight 
Group (Vidarshana Dhura). Those areas of the doctrine 
(Dhamma) relevant to the common folk were separated out and 
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special books were composed for them. There is reason to believe 
that certain works that belong to Khuddaka Nikaya were arranged 
for that purpose. When the scholarly monks who followed the 
book-centred group started studying the doctrine in their hundreds 
at urban monasteries, a group of faithful supporters was needed to 
provide the four requisites to these scholar-bhikkhus. The Bhikkhus 
felt obliged to bring into being, such religious rites and rituals befitting 
the day-to-day life situations of those supporters, as they were a 
lay group that the bhikkhus met constantly. When such religious 
routines are initiated, the inter-mingling of the inspiration derived 
from traditional rites and rituals, with Buddhist practices, cannot 
be avoided. It is not at all strange that the people who were attuned 
to the habit of worshipping tree-gods should get adapted to the 
worshipping of the Bodhi Tree, as a cult object. When you examine 
the ancient carvings at Bharhut and Sanchi, pre-Buddhistic beliefs 
and cults can be clearly seen in them. This way even Buddhism 
became subjected to the views and rites and rituals of such religious 
systems as Hinduism, Jainism and Greek systems. 


The masses who were attuned to the idea of performing vedic 
Yaga cults to escape diseases and sufferings, desired such assistance 
from Buddhism as well. This made it necessary for the Buddhists 
to make use of a special type of Sutta (Discourse) called 
‘Parittana (protective chants). This way, it can be seen how various 
rites, rituals and cults that did not exist earlier, seeping into Buddhism, 
little by little. Offering alms to the sangha, started at first as an 
attempt to fulfill the duty of providing the four requisites to the 
Bhikkhus. But, with time, it grew into a special, elaborate ritual 
similar to that of the Yaga of the Hindus. The performance of various 
rites and rituals centering upon such sacred object as the stupas 
and the Bodhi trees, came into being. It can very well be surmised 
from the inspiration derived from the followers of various other 
forms of religious systems. 
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Buddhism, was inaugurated primarily with the intention of cultivating 
spiritual values. Ithas only a minor place for rites and rituals. Holding 
the practice of virtues ina higher esteem than the offering of material 
things, is a tendency present in Buddhism even today. But, it cannot 
be said that the masses were more attracted to the practice of 
virtues, than to the performance of rites and rituals. At first, the 
performance of rites and rituals was considered a duty of lay 
Buddhists. The Discourse on the Great Demise (Maha 
Parinibbana Sutta) indicates that the Buddha was reluctant even 
to respond to the question asked by Ven. Ananda about the manner 
in which the Master’s body should be cremated. When we consider 
that it was not possible to get a response from the Buddha until 
Ven. Ananda reworded the question to the effect what he should 
say when the Malla Kings asked about that matter, we can 
appreciate the attitude that the Buddha had about rites and rituals. 
Even in Milinda Panha it is stated, rites and rituals should not be 
performed by Bhikkhus. (Akamma cetam Maharaja 
jinaputtena yadidam puja). 


Buddhism started out as a doctrine preached for the shramanas 
(ascetics) seeking the path to Nibbana (liberation). But, it entered 
rapidly into systems of rites and rituals that were alien to it, because 
of the monks who concentrated on book learning and because of 
the masses who had been attuned to rites and rituals. After Emperor 
Asoka emphasized the concept of Universal Kingship (cakkavatti) 
which is the worldly aspect of Buddhist thought, various rites, rituals, 
arts and crafts, began to get added to Buddhism. 


Mahawansa (The Great Chronicle of Sri Lanka) states that artists 
and craftsmen of 18 clans came to Sri Lanka along with the Bodhi 
Tree sapling. This makes it quite clear to us that 18 forms of arts 
and crafts were necessary for the performance of the rites and 
rituals necessary for the cult of the Bodhi Tree. 
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The primary reason for the emergence of Buddhist arts, which are 
a special feature of Buddhist culture, is the occurrence of Buddhist 
rites and rituals. The inauguration of Relic worship, processions, 
dramas, paintings, sculpture and the construction of large-scale 
stupas and monasteries can be considered as marking the origin of 
Buddhist art. According to Mahawansa, it seems that Emperor 
Asoka built 84,000 stupas and held their inauguration ceremonies 
simultaneously on one day. This itself shows how exquisitely that 
ruler performed rites and rituals. 


From the archaeological excavations evidence has now been 
discovered to prove that at the beginning Buddhist arts were 
influenced by Jain, Hindu, Persian, Assyrian and Greek arts, cults, 
myths and legends. Many of the symbols found in the early Buddhist 
sculptures can be seen in Hindu and Jain sculptures. The trident 
seen in the seals of pre-Aryan Mohanjedaro, the Jain trident and 
the three-branched symbols depicting the triple gem in early 
Buddhist sculpture, share a great similarity. It should be especially 
mentioned that there is hardly any difference between the Jain 
Trident and the symbols depicting the Buddhist Triple Gem. It 
becomes quite evident from a study of the history of Jain Art, that 
the utilization of symbols was quite popular among the Jains. There 
is evidence even to prove that many Buddhist symbols have been 
devised in emulation of the Jains. Such Buddhist symbols as the 
Dhamma Cakka (the wheel of righteousness) have been used by 
the Jains too. Besides, among the earlier Buddhist sculptures and 
decorative works, there are many images of nude men and women. 
There is no evidence whatsoever to prove that early Buddhists 
esteemed nudity even religiously. In such a context, the reason for 
the prominent use of figures of nude woman on either side of the 
arch at Sanchi, may be that these were created by artists and 
craftsmen who were inspired by the Jains. On either side of the 
bronze Dhammacakka of the Jains, found in the museum at Patna 
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two figures are seen that are identical to these figures in the Sanchi 
Arch. The early Buddhist sculptures seem to have been created by 
Jain craftsmen utilized for this purpose. It can be surmised that for 
the sculpture outside the main narrative sculpture, these craftsmen 
had been permitted to execute any decorative works they preferred. 
It is difficult to guess the extent to which Hinduism inspired Buddhist 
works of art, primarily due the absence of contemporary Hindu 
sculpture. Of the Indian arts, those in the ancient category are 
considered to belong either to the Buddhist tradition or to the Jain 
system. But, whatever that may be concepts belonging to Brahminic 
culture have undoubtedly influenced Buddhist art. The two works 
Skandha purana and Bhagavati purana, mention that there 
were several auspicious signs in Vishnus’s feet. The cult of chetiyas 
(stupas) can be considered to have arisen in association with the 
popular beliefs of the Hindu masses. 


Percy Brown has pointed out, that Greek and Persian art influenced 
some Asokan works of art. According to Percy Brown, the lion- 
heads that form the capital of the Asoka Pillars are similar to the 
lion figures seen in Syrian sculpture. The influence of Assyrian 
works of art can be seen in ancient Buddhist art works. In the 
British museum there is a winged lion figure with a human face. In 
a large number of Assyrian art works, winged human and animal 
figures can be seen. In the Buddhist sculptures at Bharhuts, figures 
of winged deities can be seen. In the famous arches at Sanchi, 
winged lion-figure can be seen. Percy Brown surmises that the 
four-sided cage seen atop ancient Buddhist stupas have been 
executed in emulation of the fire-worship altars of Persia. 


It is well known that the Gandhara Buddha images have been 
influenced by Greek traditions of image-making. All this proves 
that in the early formative stages of Buddhist art and Buddhist rites 
and rituals, various contemporary cultures exerted a tremendous 
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influence. But this did not prove an obstacle for the formation ofan 
independent tradition of Buddhist art. When the tradition of Buddhist 
art matured it proved to be one of the greatest traditions of art in 
the whole of human history. Besides, it proved a great help for the 
development of other art traditions in the world. 


The Revolution Wrought by Buddhist Culture 


It is well-known that Buddhism brought about a revolutionary 
change in various aspects of Indian religious life and popular life. It 
is essential to examine the system of thought that formed the basis 
of these changes. It is equally essential to examine the method 
adopted by the Buddhists to change traditional values. The Indian 
systems of thought that could be found in a few theistic and soul- 
affirming religions, possessed the features common to ancient 
societies in many countries. What is commonly believed to be the 
primary duty of a religion, is the bringing of blessings to an 
individual’s life, from unseen forces. Buddhism has discarded the 
concept of an all powerful creative God and the belief in the 
existence of a permanent goal. Therefore Buddhism is bereft of 
praying and the performance of rites and rituals to achieve privileges, 
which are the common features of most other religions. For the 
common people the main feature of religious life is the practise of 
rites and rituals, which form the climax of devotion. 


In the Buddhist system there is no god to confer privileges. This 
lacuna has been filled by its kamma theory. As there is no god ora 
pantheon of gods to propitiate in order to obtain worldly privileges, 
the Buddhist has become a person who pursues religious activities 
with future happiness in mind. He believes that the future takes 
shape in terms of one’s kamma (action). Therefore, he engages in 
various meritorious activities as practising charity, alms giving, etc., 
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expecting a high return for his action. Vedic Yaga (scarifies) and 
Buddhist Dana (charity) may look similar as actions. They are 
identical even in terms of expectations. But, there are glaring 
differences between these two. According to the belief of the 
Hindus, the world is created by God. Its ownership too rests with 
him. What is there, belongs to him. If we utilize these, we must 
offer God his food as Yaga and get his permission to use these. 


The food remaining from the Yaga sacrifice is pure good for eating. 
Therefore, one must consume what is left over from a Yaga. This 
explains why Hindus consume god’s food with extreme devotion. 
This is why coconuts are dashed for God Kataragama and devotees 
eat pieces of coconut, so shattered. This is also the reason why 
part of the trayful of offerings given to god is returned to the devotee. 
For this reason, Bhagavad Gita states this is an instance of not 
taking god’s things illicitly, but giving god the primary portion and 
taking the remaining portion for one’s self. Bhagavatd Gita also 
states that the person who eats what is left over from the Yaga is a 
great individual and that he expiates all his sins. 


The Buddhists offer dana (alms-giving) for different reasons. It 
has two primary reasons. Craving is a bond that ties down the 
people to the cycle of existence. Charity (giving) should be practised 
to escape that bond. This is the second reason: Ifa being performs 
some action, he will derive a result similar to it. Therefore, those 
who expect something during the cycle of existence, must give during 
this birth and acquire merit. This way, the Buddhists practise charity 
to eradicate craving and for benefits they get during the next birth. 
They are not very much concemed with the results of giving during 
this birth itself. For both these reasons, the Buddhist system is not 
to take back what one has already offered, and not to use any of 
the things one has already offered. This shows that, although there 
isa superficial similarity between Yaga (sacrifice) and dana (giving), 
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when analyzed, there is a great difference between these two 
processes. When a Buddhist worships the Buddha, and a Hindu 
worships God, superficially there seems a similarity. But these two 
forms of worship have two different purposes. The primary purpose 
of Buddhist worship is to be mindful of the Buddha’s virtues. This 
endows upon the devotee a meditative concentration of mind. 
Although merit accrues through this action, that is not its primary 
purpose. The primary purpose of a Hindu’s worship of God is to 
propitiate the gods and to achieve one’s worldly progress and well- 
being. But a few Hindu yogis (men of religion) worship gods, to 
achieve a purpose similar to the Buddhists. 


Considered this way, the religious rites and rituals performed in 
terms of Buddhist thought are not done with a special form of 
attachment or in response to a god’s desire. The Buddhist devotee 
has been given the fullest freedom to select certain rites and rituals, 
in terms of his preference obtain something during this birth is not 
the purpose of those rituals. The Buddhist must resolve the issue 
of the present life, not through rites and rituals, but through a 
righteous effort - through an active life. During this birth, what he 
gets from religion is only the benefit ofa superior code of guidance. 
Buddhism is not a faith. That is why Buddhism is described as a 
way of life. There is no bond that shackles the devotee, in the 
Buddhist system. 


In those religions where gods are worshipped, religious rites and 
rituals must be performed with scrupulous care. Those directions 
laid down by the household instructional systems must be obeyed 
by the Hindu, as has been laid down in the Vedas. If the method is 
faulted the action too will be faulted. In such a religion, there is 
very little room for free thought. The devotee has no right to alter 
the tradition or the orthodox form. The Buddhist has inherited the 
total right to think freely and to act freely. As a result of this 
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atmosphere of freedom prevailing in the tradition of Buddhist 
thought, the various arts of India progressed very rapidly. Drama 
is an art-form that appeared in India due to Buddhism. Art of 
painting and sculpture started progressing along a new line that 
they had not gone along earlier. Although there have been many 
instances when images and aesthetic art had been used to generate 
such objective notions as devotion and nobility in the mind of the 
consumer of art, it was only by the Buddhists that sculpture and 
the art of painting were utilized to reflect those qualities of loving 
kindness, compassion, and wisdom which arise within human 
beings. We can appreciate the greatness of Buddhist culture through 
this. Greek sculpture has a unique place in the world from the point 
of view of the representation of the aesthetic beauty of the human 
body. But it has not succeeded in depicting such concealed feelings 
as the eradication of defilements within one’s self. Mediaeval art 
and the aesthetic theory of Europe, can be characterized as great 
achievements in the field of art. But, even those cannot be described 
as having reached a high status from the point of view of expressing 
subtle spiritual states. 


Indian system of thought underwent a tremendous change as a 
result of the spread of Buddhist culture. Philosophy arose as a 
result of the victory of the theory of dependent origination and the 
theory of soullessness over the view of a creator God and the 
theory of the soul. It is because of this that Buddhist teachings have 
been accommodated in Hindu works, without even thinking about 
contradiction. Bhagavad Gita is foremost among Hindu works that 
express such contradictions. In the first canto of the Gita, it is said 
that killing kinsmen and teachers is a crime. In the second canto it 
is said that compassion is a doctrine of impotents lacking masculine 
courage. In its 16" canto, non-violence and peace are mentioned 
as Aryan virtues. Then again it states that warring is the true, inner 
nature of the warrior clan (Kshatriyas). 
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Debates and Controversies in the Early Era of Buddhist 
Culture. 


Evidence, necessary to painta clear picture of the nature of Buddhist 
culture in the period between the great Demise of the Supremely 
Enlightened One and the times of Emperor Asoka, is not available 
profusely. The appearance of the works relating to the Khuddaka 
Nikaya and the burgeoning of the Buddhist rites and rituals as 
referred to in those works, could be indicated as the main 
characteristic of this era. In some of the questions raised at this 
time and the answers given to them, it is evident that some 
controversies had arisen about the alms given to the Buddha and 
the Sangha. As there is no living Buddha it is futile to offer him alms 
had been the question raised by some Buddhists. It is clear from 
the questions 6,7,8,9,10 and 11 in Kathavatthuppakarana, and 
the answers given to them, that certain questions had arisen about 
some offerings made to the Buddha and the Sangha. 


Even in Milinada Panha various questions have been raised about 
rites and rituals. These controversies made it clear that, since there 
is within Buddhism, opposition to the performance of Yagas, and 
rites and rituals, questions had been asked about the correctness 
of rites and rituals performed by the Buddhists themselves. It is 
clearly seen that, it was difficult for Buddhists to establish rites and 
rituals, as ina religion worshipping gods. It is not difficult to imagine 
that the early Buddhists had to make a strenuous effort to overcome 
the difficulty of maintaining a religion without rites and rituals. It can 
be concluded that the works Vimanavatthu, Petavatthu and 
Apadana in Khuddaka Nikaya had been composed to encourage 
lay devotees to perform rites and rituals. Apadana which 
anthologizes many stories emphasizing the salutary results of rites 
and rituals, represents the effort to achieve this purpose. It is clear 
that the scholar-monks of early Buddhism were fully aware that 
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Buddhism could not be maintained only by promoting the purpose 
of eradicating defilements. By the days of Emperor Asoka, 
Buddhism too had acquired some popular features attractive to 
the ordinary masses, just as other religions had done. Externally 
these may have seemed similar to the rites and rituals of other 
religions, but the implications of these rites and rituals did not 
contradict the philosophic teachings of Buddhism. 


The Teacher-the Supreme Buddha-gave new interpretations to such 
expressions as Yaga and Ariya, and gave new meanings to traditional 
thoughts. Following the Buddha’s example, early Buddhism 
succeeded in introducing new popular features to Buddhism without 
overstepping the limits of Buddhist thought. The efficiency displayed 
by early Buddhist disciples in this regard is quite surprising. This 
imaginativeness that continued to the days of Emperor Asoka seems 
to have waned in the later ages. Two reasons can be given for 
this:- 


1. One reason was the entry of certain quaint rites and rituals that 
prevailed in those remote lands, when Buddhism penetrated to 
those countries due to Asoka’s missionary activities. 


2. The second reason was the gradual change of the fundamental 
and specific features due to the influence of foreign kings and 
leaders who embraced Buddhism. Although early Buddhism was 
capable of assimilating foreign influences and giving them a Buddhist 
nature, the ability to convert external influences into Buddhist 
characteristics waned, after the days of Kanishka. This can be 
adduced as a very important factor in the emergence of the two 
major schools of Buddhism - Theravada and Mahayana. 

Two Major Schools of Buddhism 


We must examine why two schools named Theravada and 
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Mahayana arose within Buddhism and on what basis these existed 
over a long period of time. Theravadins believed that it was better 
to preserve the original form of Buddhism and it was better also to 
preserve intact the language style in which it was originally 
expounded. Although certain new concepts and rules of conduct 
arose within the Theravada system they made a great effort to 
keep them as close as possible to the original teachings and rules 
of conduct. But as Buddhism spread over a vast expanse of land in 
Asia, it is not at all strange that the original form could not be 
preserved. 


When those Greek and Kushan invaders entered India from the 
North-West, their practises too inter-mingled with Buddhist thought. 
Kanishka the Kushan king, seeing the confusion of views, decided 
that some uniformity should be imposed. A council was held under 
King Kanisska’s patronage. This was presided over by Ven. 
Parshava. This council succeeded in solving the disputes that existed 
among the monks. The disputes among Theravadins could not 
be solved. At the end of the council a commentary titled 
Mahavibhasa was compiled. Due to the unifying influence of the 
council, Buddhism spread rapidly as a popular religion. New 
philosophies, new discussions came to be added on. From the 
point of view of the philosophic aspects this innovation had very 
important results. Several significant philosophic traditions came 
into being. Two of these higher Buddhist philosophies are 
Shunayata Vada or Madhyamika Vada and Vifinana Vada 
or Yogacara Vada. This growth of philosophic thoughts helped to 
counter such philosophic systems as Sankhya, Nyaya and 
Vaishesika developed by the Hindus to undermine Buddhist 
systems. Since these philosophies were extremely deep and subtle, 
Buddhism became distanced from the common folk. This took 
place in Hinduism as well. As Hindu concepts of Brahman and 
Paramathman went beyond the reach of the common man the 
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popular cults of Shiva and Krshna were further promoted. Hinduism 
evolved taking on to its pantheon all these gods who were the 
culture of popular cults. Hinduism became a mass belief. All the 
gods and deities, all popular religious thoughts among the masses, 
were accommodated in the Hindu religious system. As a result, 
Hinduism became a threat to the spread of Buddhism. The central 
features of Buddhism began to give way to a variety of cults. Popular 
Buddhism came to rely upon gods for individual liberation. The 
exalted interdependent system of thought began to fade. Buddhist 
culture too started deteriorating. 


Theravada Buddhist Culture 


Theravada Buddhism accommodated popular cults in a very wise 
manner. The popular gods and demons of the masses were taken 
into the Theravada system as disciples of the Buddha. The folk 
cult of deities, yakkhas and nagas that flourished in pre-Buddhist 
days of Sri Lanka were allowed to continue as folk rites and rituals 
that had no connections with Buddhism. They existed as protectors 
of Buddhism. They continued to be part of the folk cults as those 
who ensured worldly fulfillment to virtuous people. Theravada 
system of thought elevated humanity to a position even above 
divinity. Theravada system taught, that although men and women 
think in terms of leading a happy life with the help of deities, the 
deities themselves hope to achieve happiness through the merit 
transferred to them by men and women. A lay devotee leading a 
virtuous life, may get worshipped even by Sakka, king of gods. 
Theravadins hold a view about liberation quite close to the concept 
that prevailed in early Buddhism. They accept the fact that one has 
to work out one’s own liberation by one’s own efforts. Theravadi 
Buddhists uphold the virtue of ‘viriya’ (energetic determination). 
The Theravadin who should achieve liberation by his or her own 
effort must constantly posses ‘viriya’ to propel him to his goal. 
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Theravadins did not pursue easy paths to liberation. He was always 
firmly rooted on the assumption that one’s destiny must be fulfilled 
by one’s own self, without the assistance of another. 


Theravada Bhikkhu Order 


Theravada Bhikkhu Order, the Sangha community, is built upon 
the motto “vinayo nama sasanassa ayu” (Discipline is the life of 
the Dispensation). They do not take rules of discipline lightly. When 
the existing rules of discipline could not cope with some 
contemporary development, a new declaration is made through 
the consensus of the Sangha. Such reforms were effected 14 times 
between the reigns of King Voharatissa and King Kirthi Sri 
Rajasighe. The effort made by the Theravadins to preserve the 
original rules of discipline intact is seen from this. 


Popular Cults 


One of the main causes that tended to bring about the evolution of 
Buddhism was the need to effect changes in terms of popular beliefs. 
Theravadins did not sacrifice the essence of Buddhist thought to 
accommodate popular beliefs. Theravadins inserted Buddhist 
beliefs into popular cults. Theravadins in Sri Lanka did not accept 
Hindu devotionalism within their system. They encouraged the 
emergence ofa Buddhist devotionalism. Such classical prose works 
of those writers like Dharmasena, Vidya Cakravarthi and 
Gurulugomi created Buddhist works to rouse the religious ecstasy 
of their Buddhist patrons. The vitality of Buddhist culture is found 
in the liberal system of Buddhist thought. In Buddhism and Buddhist 
literature and art this noble system of Buddhist thought is reflected. 
Weare aware that it did not exist in its purest and noblest form 
always and everywhere. But it is preserved, at least to a 
considerable extent, within Sinhala Buddhist culture. 


i 





: 














SAD! 


CHAPTER ONE 


BUDDHISM AND BUDDHIST CULTURE 


P rimitive people, who had no awareness whatsoever 
of such natural phenomena and natural forces as the sun, the 
moon, the stars, rain, lightning, thunder, wind and the rain-bow, 
thought of all these as ‘gods and their activities’. They started 
worshipping those gods and deities they themselves created. The 
primary reason for the emergence of religion is thought to be the 
cult of these gods, praying to them and beseeching their protection. 
Today Rg Veda is considered the oldest extant religious work of 
mankind. Even in that work hymns are found in which natural 
phenomena are thought of as gods. Prayers offered to them are 
found in that work. Where this cult of gods matured, the inevitable 
outcome of that process was the coming into being of a Maha 
Brahma, who created the world and human beings. 


According to ‘Brahmajala Sutta’in Digha Nikaya, the belief in 
a Maha Brahma who created all, was expressed by sages who 
had attained states of trance. At the beginning of the aeon, in an 
empty abode of the brahmas*, a brahma came into being. He felt 
lonely and bored after living there for long ages, all by himself. He 
kept on thinking “let there be more brahmas like me here.” After 
the passage of time some more brahmas appeared there in due 
process. But the original brahma thought that the other brahmas 
appeared because he thought they should appear. He tells this to 
others too. They too believe it. The original Maha Brahma became 





* Brahmas are supposed to be higher gods in highest realms of existence. 
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the creator. Those who came later were created by him. As the 
original Brahma was the creator he has a longer span of life. His 
life span is two or three times longer than that of other Brahmas. 
The others, when they leave Brahma-loka and are born on earth, 
examine their earlier abode with the divine eye. They found that 
the original Brahma is still there. They conclude that he is the creator 
of the whole world. Even ordinary men and women who took the 
word of those sages for granted, began to believe in this creator. 
This is how Brahmajala Sutta in Digha Nikaya explains the 
origin or the beliefin a creator called Brahma, who is the centre of 
Brahmanism. 


Whatever that may be, when the Buddha appeared, the people in 
Madhedesa in India, believed in Maha Brahma. They not only 
believed in him, they also developed worldly systems of meditative 
concentration. Alara Kalama and Uddaka ramaputta had 
achieved high meditative absorptions. Ascetic Siddhartha 
Gautama followed their teachings for a while. 


Although the followers of Maha Brahma were meditators, they 
were believers in creation. They believed in a soul. A believer of 
creation is neccessarily a believer of self too. They believed that 
the soul gets reborn in another place after one’s death. The mind is 
the active aspect of the soul. It is the soul that sees, hears, smells, 
tastes and experiences touch. The soul never dies. It is eternal. It is 
born, dies and is reborn. After sucha cycle it reaches Maha Brahma 
and lives with him eternally. This is the belief of those who accept 
the soul. But no believer in the soul in the days of the Buddha had 
been able to give a direct answer to the question: “What is the 
nature of the soul?” Even such philosophers as Saccaka were 
unable to analyze the nature of the soul, in the presence of the 
Buddha. This weakness has been always present in the belief in 
the soul. The reason for this was that their “soul” is an eternal 
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unchanging entity, but those entities within a being namely, ria 
(form), vedana (feeling), samma (perception), sankhara 
(aggregates), vififiana are temporary, changing entities. They are 
not permanent. Therefore, these five factors of existence are all 
impermanent. Therefore, if they are changing, none of those could 


be the permanent soul. 


When this Brahmanism flourished in the Madhya Mandala in ancient 
India, there were religious teachers who expressed opposing views. 
There were religious teachers who declared: “There is no rebirth. 
There is no kammaa. There is neither sin nor merit. Beings arise like 
trees and vines due to the four elements. They exist. They die. 
There is no rebirth. Those who speak about a next birth are liars. 
They say these things merely to earn a living.” But wise people 
discarded those views. Therefore, there is reason to believe that 
those views soon disappeared. 


The view of Brahmaas creator, was strongly held by the Brahmins. 
It has to be expected that they will hold on to this view strongly for 
several reasons. The Vedas state that the Brahmins are the greatest 
people who were born from the mouth of Maha Brahma. They 
acquire great gains through the performance of Yagas and Homas 
(sacrificial rites and rituals). But, in the minds of those who tended 
to take an objective view, the question “How the migration of beings 
in the cycle could be ended?” kept on rising. 


The directions given by those who believed in a permanent soul, 
for the achievement of eternal bliss, were, in a way, quite clear. 
“The soul is Brahma’s creation. A given soul becomes happy or 
unhappy in terms of the wishes of Brahma. If someone could 
appease Brahma’s mind, through Yaga (sacrifices) and Homas (rites 
and rituals) and get close to him, he can lead a life of eternal bliss 
like Brahma. That kind of life is liberation (Moksha).” 
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Whether this is true or not, it is a view one could accept. The 
ignorant folks are not aware whether there is an entity called “soul” 
or whether it is permanent or impermanent. He is tempted to accept 
what is said by Brahmins, who are considered to be wise. This 
way the belief in a soul, that went hand-in-hand with creationism, 
held sway in those eras. 


A great victory achieved by the meditators of ancient India, was 
the acquiring of the process of mental concentration, getting rid of 
the confused condition of the mind, and suppressing worldly 
thoughts. By developing this system of meditation they attained 
not only the four meditative absorption of the fine-material sphere 
-namely, the first meditative absorption, second meditative 
absorption, third meditative absorption and the fourth meditative 
absorption, but also the three absorptions of the immaterial sphere- 
namely, Akasanaficayatana, Viiianaficayatana and Akiiica- 
fiayatana. The first teacher, discovered by Ascetic Siddhartha 
was Hermit Alarakalama. He had attained the meditative 
absorption Akasanaiicayatana. The second Teacher Hermit 
Uddakaramaputta had attained Akificaffiayatana meditation 
absorption. All this is mentioned in the Buddha’s discourses 
themselves. But their systems, were not in keeping with the middle 
path the Buddha advocated later. 


Those Yogis (meditators) assumed that the first cause of the arising 
of defilements was the body. Defilements are linked not to the body 
of abeing but to the being’s mind. Therefore, what is essential is 
the restraining of the mind and not the body. Buddhism indicates 
that, if the body grows stronger than is necessary, it will be difficult 
to restrain the mind, and the body should be kept in a medium 
position. This middle path was not accepted by them even later. 


Nighanthanathaputta, who flourished a little before the Buddha, 
declared that “Kamma should be eradicated to overcome suffering”. 
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This is a form of teaching the Buddha, included in His system later. 
But Nighanthanathaputta tended to take the extreme of self- 
mortification. When responding to the question “How one should 
eradicate Kamma?” Nighanthanathaputta’s advice was that as 
men are burdened by a vast quantity of sins committed during the 
cycle of existence, they must practise self-mortification until they 
can getrid of those sins. Buddhists scripture states how the followers 
of Nighanthanathaputta, who lived at the top of Gijjakita 
pabbata, lit four bon-fires at mid-day, sat amidst those and burnt 
away their sins, as instructed by Nighanthanathaputta. It is strange 
that Nighanthanathaputta did not understand the following 
process: “Among the limitless kammas of men and women there is 
both sin and merit. When people burn away their sins, merit is left 
behind. Merit too brings about the existence in the cycle of birth. 
Therefore merits too should be burned off. For that, the body 
should be given all the comforts. Harems should be made use of 
excessively for this purpose. Higher worldly comforts and luxuries 
should be enjoyed to burn off merit.” But what we should conclude 
here is that Nighanthanathaputta embraced traditional concepts 
of self-mortification. 


Whatever way we look at it, it is quite clear that men of religion of 
those days considered self-mortification (attakilamathanuyoga) 
as the path to liberation (moksha). Even Ascetic Siddhartha 
practised it for six years. When he gave up the practise, the five 
Ascetics abandoned him. All this shows the strong emphasis placed 
at that time, on self-mortification. There were at that time men of 
religion who had attained states of fine-material absorption and 
immaterial absorption. It is not at all easy to find out whether these 
persons practised self-mortification or object-meditation - some 
system akin to the middle-path approach. But whatever it may be, 
there was the urge in some men of religion to become famous by 
practising harsh austerities. 
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Digha Nikaya makes a reference to a recluse, who attained high 
glory and excessive wealth only by the pledge “I will not go beyond 
such-and-such a point in the North, such-and-such a point in the 
West, and such-and-such a point in the East. I will not wear any 
clothes. I will be celibate. I will survive on liquor and meat”. This 
shows that he enjoyed a certain position in the society of that day. 
It is natural that people have an inclination towards austere rites 
and rituals. This is a very strong feeling too. 


In Madhya Pradesa in India there were six prominent religious 
teachers in the days of the Buddha. The six teachers were: 
Piranakassapa, Makkhaligosala, Ajitakesakambala, 
Pakudhakaccayana, Niganthanataputta and Safijaya- 
belatthaputta. Of these, with the exception of Niganta- 
nathaputta and Safijayabelatthaputta all the four other religious 
teachers were nihilists. Safijayabelatthaputta followed the 
philosophy called “Amara-vikkhepa” (non-committal attitude). 
Niganthanataputta was a kamma theorist (action theorist). 


Their philosophic attitudes are described in Samannaphala Sutta 
in Digha Nikaya: 


1. Piranakassapa’s Philosophy 


He declared that whatever evil action one did or persuaded 
others to do, did not bring about sin. Whatever the 
wholesome action one practised that would not bring about 
merits. This is a theory of non-action. If one does not accept 
sin or merit, he does not accept rebirth. To that extent he is 
a Nihilist. But Piranakassapa has not been described as a 
nihilist. This must be because he does not directly declare 
that there is no rebirth. Some, who do not accept Kamma 
theory, accept rebirth nevertheless. 
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2. Makkhaligosala Philosophy 


There is no cause or effect for people becoming defiled. In 
the same way there is no cause or effect for people to become 
purified. Beings get defiled automatically. Beings get purified 
automatically. There is no action an individual should perform 
for one’s own welfare. There no such action as advising that 
one should perform for the well-being of others. 


There is no human action that will spell happiness to the 
doer. There is nothing called the power that will bring 
happiness to people. There is nothing called energetic 
determination. There is nothing called human virility. There 
is nothing called human prowess. They mature in terms of 
nature’s law and experience sorrow and happiness during 
six of births. Both the wise and the ignorant have to go through 
the cycle of rebirth (samsara) for 8,400,000 aeons, before 
they can eradicate their suffering. There is no purpose in 
practising austerities or acquire merit. 


Whatever a being does there is no increase or diminishing of 
the migration in the cycle of birth. Just as a ball of thread can 
be stretched only to the extent of its length, all beings, whether 
wise or ignorant, will travel the cycle of existence during 
their allocated span. To him everything takes place according 
to natural law - according to nature’s dictates. No one can 
do anything to escape samsara. 


Whether they commit sin or acquire merit, they will 
experience happiness and sufferings. He accepts rebirth, 
though he rejects kamma. He accepts the soul. But does not 
accept soul’s eternity or Brahma-creation. Everything is 
dominated by nature. 
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Ajitakesakambala Philosophy 


He declares thus: “There is no result in giving. There is no 
result in performing Maha Yoga. (sacrificial ritual) For those 
who had a past birth, there is no present birth. For those 
who have a present birth there is no rebirth. One must not 
look after parents. No beings are reborn once dead. There 
are no ascetics or brahmins who are well behaved, attained 
higher goals, and who can instruct, about this birth and rebirth, 
being aware of those. Beings born out of the four great 
elements will die sometimes. When that happens the element 
of earth in his body, joins the element of earth in the world. 
The element of water joins the element of water. The elements 
of heat, joins the element of heat. The elements of wind, will 
join the element of wind. The power of his bodily organs will 
scatter in the air. Those who bear the bed will take away the 
dead-body. His praises will be spoken until the cemetery is 
reached. At the end only grey bones will remain. Homa 
oblation, is a reduction to ashes. 


Giving alms is a foolish act. If someone were to say that 
there is rebirth or there is a reaction to kamma, it is an empty 
lie. It is useless talk. All beings, whether wise or ignorant, 
will end after the disintegration of the body.” 


Ajitakesakambala theory is a total nihilism. 


. Pakudhakaccayana Philosophy 


“There are seven permanent elements that have not been 
wrought by anyone, not created by anyone, not capable of 
giving any results, remaining above everything. What are 
these seven? Pathavikaya (the body of earth), Apokaya 
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(the body of water), Tejokaya (the body of fire), Vayokaya 
(the body of wind), Sukha (happiness), Dukkham 
(suffering) and Jiva (life force). These never shake - never 
get transformed. They do not obstruct one another. They 
are incapable of giving happiness and suffering to each other. 
In these seven elements there are no destroyers or anyone 
who causes destruction. There are no listeners or those who 
cause to listen. There is no knower or there is no one who 
causes to know. If someone beheads a person with a sharp 
weapon, there, no one has committed murder. Only a 
weapon has been taken through those seven integrated 
elements.” 


Pakudhakaccayana’s philosophy is a materialism. He gives 
a place of prominence to elements. He does not think of a 
being’s mind. He has placed beings on the same level as 
trees and vines. 


. Niganthanataputta’s Philosophy 


“ A Nigantha in this dispensation embraces himself with a 
moral discipline, which has four elements. These four are: 
1)A Nigantha refrains from drinking cold water. 2) He is 
fully disciplined morally. 3) He has given up all the sins that 
have to be given up 4) He has acquired moksha (liberation) 
with all sins eradicated. The Nigantha who has achieved 
these four-fold disciplines has a mind that has reached the 
highest level. His soul is restrained. His mind is firm.” 


(Those four disciplines have not been adequately described. This 
doctrine is prevalent in India even today, under the designation 
Jainism. His doctrine does not seem to have been extensively 
analyzed during the Buddha’s day. Disciples of Niganthanataputta 
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seem to have had frequent discussions with the Buddha. His 


_ doctrine upheld physical sins as grave and had admonished his 


disciples to refrain from physical sins. He has prohibited the use of 
cold water because there are minute life-forms in water. Some 
Buddhist stanzas are found in Jain scripture more or less in the 
identical form. Various rites and rituals have been advocated to 
wash away sins and eradicate them. Elements similar to those in 
Buddhism are found in this system. 


6. Saiijayabelatthiputta’s Philosophy 


He has declared as follows: “If someone were to ask me if 
there is rebirth, and if] felt that there is rebirth, I will say 
there is rebirth. But I have no such view. I do not have the 
view that there is rebirth. I do not have the view that there is 
no rebirth. I do not have the view, not that it is not there. I do 
not have a view opposed to that idea either.” 


His views not only about rebirth, but also about various other 
matters, are the same. This is a kind of strange philosophy. 


With the exception of the philosophy of Niganthanataputta, the 
views of the other religious teachers referred to here, are nihilistic. 
Because of such discourses the ordinary people would have got 
into considerable difficulties. They would not have had a way of 
understanding what truth was. Even ordinary people seem to have 
been interested in such philosophies. 


The views held by the masses of that day would have influenced 
the thoughts, that occurred in Prince Siddhartha’s mind. He gave 
up royal luxury, became an ascetic and wandered about India 
seeking a teacher. After studying the systems of Alarakalama 
and Uddakarama, Ascetic Siddhartha realized that both of them 
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did not possess the system he wanted to discover. What prince 
Siddhartha wanted was a system to stop the wandering of beings 
in a samsara cycle of existence. A being who has achieved 
Meditative Absorption, will be born in Brahma world. But once 
his life span is over, even a Brahma will wander the cycle of rebirth. 
But what prince Siddhartha wanted was a system that will 
completely end the wandering in samsara - the cycle of rebirth. 


After six years of austerities, dedicated to self-mortification, he 
gave up those practices as futile. He discovered by solitary 
contemplation that the cause for wandering in samsara was the 
craving which makes a being to think that there is a self-a soul. He 
found that this ignorance ‘avidya’ is the primary course of man’s 
wanderings in samsara. Pursuing this discovery he found out that 
ignorance (avidya) leads to formations (sankara). He discovered 
the total series of cause and effect that determines the continuity of 
action through the chain nima-riipa (mind and body), salayatana 
(six bases of perception), phassa (impression), vedana (feeling), 
tanha (craving), upadana (clinging), bhava (becoming), jati 
(rebirth), jara-marana (old age and death). With this realization 
he eradicated ignorance (avidya) and craving (tanha) fully and 
attained Supreme Enlightenment, getting rid of all defilements. 


The Buddha’s doctrine was received with high acclaim by the wise 
people of that day placing it above all the religions preached by 
religious teachers upto that time. The reason for this high praise 
was its advocacy of the Middle Path. 


This Middle Path is described as the Noble Eight-fold Path. This 
path consists of the eight factors:- Right View (Samma Ditthi), 
Right Thoughts (Samma Samkappa), Right Speech (Samma 
Vaca), Right Action (Samma Kammanta), Right Livelihood 
(Sammi Ajiva), Right Effort (Samma Vayama), Right 
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Mindfulness (Samma Sati) and Right Concentration (Samma 
Samadhi). This Noble Eight-fold Path is capable of turning man’s 
mind, body and word towards the right direction, from household 
life to the attainment of Arahanthood. The three doors of perception 
will be corrected and be freed from defilements. No person other 
than an individual who realized that the “T’ conceptis a mere artificial 
construct of the mind, can live this Noble Eight-fold Path without 
an interruption. The long-held “I” concept will get shattered. He 
will begin to realize that the whole world is a worthless, truth-less 
dream. He will get disillusioned with the world. The desire for 
renunciation will increase gradually. In consequence he will feel 
that he does not require both this world and the next world. Once 
this disillusionment is deep rooted, it is described as the eradication 
of craving. Now, this individual will never do harm, or make a 
mistake. Wrongs are done by persons who need the world. He 
does not need the future at all. He lives only in the present. He is 
content with the present. He is unshaken. He is blemishless. He is 
described as the Great Saint (Maha Arahant). 


The fully Enlightened Buddha was reluctant at first to preach the 
doctrine of soul-lessness to the people of His land. The reason for 
this reluctance is given this way. “Man is relentlessly running to 
defeat others as believers in soul, seeking future happiness.” In 
such a context, it is difficult to convince him that there is no one 
called “I”. During His first sermon “Dhammacakkapavattana 
Sutta” (the Discourse on the Turning of the Wheel) He was able 
to make only Afifiakondafifia realize the truth. From this, one 
can understand fully how difficult it is to direct man’s mind against 
the belief in a soul. When a new idea spreads abroad for some 
time, it is natural that people begin to talk about it and to think 
about it. There is sufficient evidence to assume that after this concept 
of soul-lessness spread around for some time, people were able to 
acquire some knowledge about its nature. The number of people 
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following His system may have increased. The inspiration provided 
by Buddhism would have increased the number of people accepting 
the theory of soul-lessness, after holding a brief discussion with the 
Buddha. That is why it is recorded that in later times thousands of 
persons realized the Dhamma simultaneously. 


Before an individual’s thoughts could be directed towards the 
transcendental path he should be made a cultured person in the 
worldly sense. For this he has to be given a multiplicity of 
instructions. These instruction have been described as ‘sila’ - moral 
laws. A good part of the Buddha’s dispensation is dedicated to 
instruct people about righteous, simple living in a society, where 
the main sources of economic well-being were trade and commerce, 
agriculture and keeping cattle. In the Buddhist system instructions 
are given to husbands and wives and children enabling them to live 
a happy family life. In addition, instructions are given about the 
attitude that should be adopted to servants, and even to animals. 
In the Buddha’s day caste-system was at its highest sway. The 
reason for this intense belief in the caste-system was the declaration 
by the Brahmanic followers, that those of the Brahman caste issued 
from Brahma’s mouth, the Khattiyas issued from Brahma’s chest, 
the Vesas issued from Brahma’s hip, and the Shudras issued from 
Brahma’s foot. 


The Buddha had to wage a severe battle against this caste-concept 
which divided the society grievously. Digha Nikaya records how 
the Brahmans who came to see the Buddha, debated this issue 
with Him. This caste-ism became nullified in His presence, but it 
can be seen troubling Indians even today. 


When the essence of Buddhism is summed up, two of its aspects 
can be prominently seen. One segment consists of instruction given 
to make man’s worldly life a success. The other segment consists 
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of instructions relating to the transcendental path, enabling man to 
escape the cycle of births. In terms of the apparel, food habits, 
travel, domestic activities, funerals, weddings, games and sports 
and all major and minor ways of behaviours adopted by Buddhists, 
following the instructions for worldly life, a style of life described 
as Buddhist civilization, came into being. This civilization which 
evolved through various changes and vicissitudes, still flourishes 
rising above all other forms of civilizations. 


The doctrine associated with transcendental principles given is the 
second category, came to be described as metaphysics 
(abidhamma) in the later eras. This has been analyzed in terms of 
their individual performance by Buddhist monks who branched off 
in different directions due to a dispute that arose in the course of 
the second council. The Buddhism that flourishes in Sri Lanka is 
linked to the tradition of Theravada Bhikkhus. Therefore it is 
described as Theravada Buddhism. Theravada Bhikkhus 
respected the code of discipline. The highest ideal they cherish is 
the dedication and courage they possess to follow the Buddha’s 
laws of discipline to the letter. 


The fullest honour for maintaining the Buddha’s dispensation 
preserving the ordination and higher-ordination, in strict adherence 
to the orthodox stipulations, should be accorded to those 
Theravada Bhikkhus. 


Mahayana clergy placed greater emphasis on abhidharma 
(metaphysics) described as paramattha sacca (ultimate truth) than 
on vinaya (discipline). In terms of this, they established universities, 
brought a Buddhist Philosophy into being, overcame all the other 
philosophies through that and placed Buddhist Philosophy on an 
unconquerable pedestal. But, since they were not as keen as 
Theravada Buddhist monks on discipline, the rules and regulations 
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of the dispensation declined gradually. Acting with little regard for 
monastic discipline they tended to incline towards worldly life. But 
the works compiled during their golden age, emphasizing the ultimate 
truths of the Buddha’s doctrine are accepted today as the Buddhist 
philosophy. 


A PLAN FOR LIVING 


Buddhism is a plan for living in such a way 
as to derive highest benefit from life. 
It is a religion of wisdom 
where knowledge and 
intelligence predominate. 
The Buddha did not preach to win 
converts but to enlighten listeners. 





A Western writer 
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CHAPTER TWO 


REBIRTH AND THE ARISING OF LIFE-FORMS 


uman beings initially started propitiating gods because they 

were frightened of these gods. Later on religious feelings 
emerged. Next, various religious systems came into being in terms 
of certain views expressed by teachers about man and the world. 
With the appearance of the Buddha, His dispensation spread 
throughout the world. These matters were briefly discussed in the 
First Chapter. 


Human beings somehow realized that their life does not end with 
death. He began to believe that after his death his soul migrates to 
some other place. He decided to make his future birth happy. With 
this purpose in mind he turned to religious rites and rituals. But he 
was not able to arrive at exact conclusions as to how he should 
make his next birth happy or what kind of life his next birth will be. 
The dispensations of those religious teachers who gave answers to 
those questions were different from one another. As a result, several 
religious systems arose. Most of the religious systems of those days 
were opposed to the concept of rebirth. But, there is no reason to 
believe that masses took a great interest in those annihilatory 
theories (uccedavada). One cannot give a definite reason for that 
attitude of the masses. But undisprovable stories regarding ‘spirits’ 
and statements made by those who could recollect their past births 
could have determined this attitude to a great extent. It is evident, 
that from the days of the far past, the belief that the dead existed in 
some state of being, had established firmly even among the 
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uneducated. As a result, those religious teachers who professed a 
theory of annihilation stating that “ there is no rebirth”, may have 
lost their place in society. The masses began to gather round these 
teachers who taught them the way to make their future birth happy. 
The end result of all this was the gradual disappearance of systems 
that declared annihilation. 


The “theory of creation” received a battering due to the Buddha’s 
doctrine. But it did not disappear. Of the major religions in the 
modern world Buddhism is the religion primarily opposed to 
creationism. Most other religions are linked to creationism. 
Buddhism is a religion of Kammic theory - theory of action. As 
long as a being accumulates kamma, so long can he not escape 
from samsara (the cycle of rebirth). Kamma (action) causes 
vifinana (consciousness). The effect cannot be eradicated until 
the cause is destroyed. In terms of this cause-and-effect process, 
man is caught up in the migration of samsara, in which has neither 
beginning nor end. “I was born so many times in bird form that I 
cannot say that I have not flown in that section of the sky. I was 
born a bull so many times, that I cannot say I have not placed my 
hoof on such and such a place on earth. I have been born so many 
times as a man, that there is no place where I have not lived.” This 
is the kind of statement made by Buddhist lay devotees - male and 
female. Although it is a mere piece of small talk, it is inspired by 
Buddhism, since samsara occurring in Buddhism is so vast. 


“Anamataggoyam bhikkhave samsaro. Pubba koti na 


panhnayati. Avijjanivarananam sattanam tanha 
samyojananam.” 


(“O Bhikkus, this samsara ocean of existence has a beginning 
that cannot be seen. The beginning of beings fettered by ignorance 
and craving cannot be seen) 

(Samyutta Nikaya - Anamatagga Samyutta 3) 
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The end ofa being’s samsara is reached thorugh Nibbana (eternal 
bliss). But, one can never say when that will be reached. Ifhe 
travels along the path to Nibbana diligently, he can reach that end 
without delay. He himself is responsible for it. Though the end of 
samsara can be reached through Nibbana, it is difficult to trace 


its beginning, 


If we were to ask where eastern direction begins, the reply to that 
will be the same as to the question when does samsara begins. 
One cannot reasonably oppose the question - didn’t the wandering 
of a being in samsara begin some day? If the wandering in 
samsara takes place due to some cause, and if it is true that the 
wandering in samsara ends when that cause is eradicated, it is 
also true that there must be a beginning of that cause. It is just 
another matter that the time of the origin of that cause cannot be 
known. The argument that there should be such a beginning is a 
separate issue. According to various discourses, it is quite evident 
that there was a multiplicity of views among people about the eternity 
of the world (sassata) and about its end or the absence of an end. 
Is the world permanent? Or is it not permanent? Does the world 
have an end or does it not end? Are body and life one entity? Does 
an Arahant (saint) end at death? Or else does he enter a state 
between two? 


Many discussed these issues. The doubt regarding these intensified 
as the Buddha was silent on these matters. 


One day, a monk named Malunkyaputta visited the Buddha and 
declared, if the Buddha does not answer such questions he will 
discard his robes. This is how the Buddha replied. 


The Buddha: Did I request you to enter my dispensation as a 
monk, promising I will reply these questions? 
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Malunkyaputta: No, Sir. 


The Buddha: If that were so, why do you make this statement? If 
one were to say that he will not get ordained in my Dispensation 
until the Buddha provides answers to these questions, he will never 
be able to get ordained in the Buddha’s Dispensation, because 
you will never get a reply from me for these questions. 
Malunkyaputta, a person is shot with a poisoned arrow. He is 
taken to a doctor to get the arrow pulled out and to heal him. 
When the doctor gets ready to pull out the arrow, the patient asks 
the Doctor: “Who shot this at me? Is he a Ksatriya, or a Brahmin? 
Is he Vessa or Shudra? I will not allow this arrow to be pulled out 
until I learn the answers to these questions. Not only that, what is 
the clan of the man who shot the arrow? Is he tall or is he short? Is 
he of medium height? Is he black or fair? Is he white? What is his 
name? What kind of bow was it that was used to shoot his arrow? 
Is the bow string made of bark? Or is it made of sinew of an 
animal? What kind of an arrow is this? Is this from a wild tree or 
from a cultivated tree? Of what bird are feathers attached to this? 
Malunkyaputta, there will be no opportunity to treat that patient. 
He will die. 


(Majjhima Nikaya, Majjhima Panhasaka CilaMalunkya Sutta) 


This sermon by the Buddha is a very successful discourse. To treat 
that patient, it is not necessary to answer any of those questions. 
To treat the patient, the doctor must know only the method of 
pulling out the arrow, destroying the poison and healing the patient. 
It does not matter to the Doctor, who shot the arrow with what 
kind of bow. 


Similarly, ifa given religious teacher indicates the method to cross 
the world, and escape from samsara, one has only to follow these 
instructions and cross the ocean of samsara. There is no meaning 
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whatsoever in asking such questions as, “Is this world eternal? Or 
is it not eternal? Does it have an end? Does it not have an end?” 
Whatever the world is eternal or not, it is not a reason to cross 
samsara. It is not the nature of the Buddha to talk about 
unnecessary things, other than necessary things. This is the reason 
why there is no reference in Buddhism to the eternity (permanence) 
or the non-eternity (impermanence) of the world, and the beginning 
of beings. 


Buddhism states that beings cross the ocean of existence (samsara) 
by eradicating craving. It is quite clear that the effect arose some 
day, because of the arising of that cause. If that were so, the being 
entered samsara from the moment craving arose within him. No 
one can state conclusively as to when that craving arose or how it 
arose. Even if it is decided, there is no use in that. But, a different 
question arises here. “Is there within all beings the craving that 
determines the wandering in samsara? Can a being live without 
the craving that determines, its wandering in samsara? It cannot 
be said that in all beings that are considered to be animate, there is 
a craving that determines the wandering in samsara. Some 
botanical forms of life exist that have come into being through the 
power of certain elements. It cannot be concluded theoretically 
that there is a craving within those forms of life that determines 
their wandering in samsara. 


In all beings there is the desire to take food. Therefore there can 
be no being in the world without craving. Some may raise this 
question. Trees and creepers have the capacity to take food. The 
trees or plants and vines spread in various direction on the ground 
seeking food. Roots increase in places where there is greater fertility. 
Do we conclude from this that trees too possess craving? The 
desire to take food is not the craving to wander in samsara. The 
craving to wander in the ocean of existence (samsara) arises from 
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the self-assertive “I” concept. Implicit in that is a hope for the future 
“Tanha paccaya upadanam” (Grasping comes as a result of 
craving). This is in the “Paticca Samuppada” (Dependent 
Origination) formula. According to this, the craving that is found in 
the beings wandering in samsara, is a craving that can create the 
power to grasp samsara. Upadana (grasping, clinging) is a mental 
force, very much like the power of action. The being who has 
exhausted his kamma, can survive for a while due to upadana 
(grasping, clinging) power. During the interval between death and 
subsequent conception, the being is sustained by this upadana 
(grasping, clinging) power. Therefore it is not theoretically sound 
to say that the capacity to wander in samsara will arise in a being 
without the kind of craving that can generate upadana (grasping, 


clinging) power. 


When we consider this, it is not proper to conclude that all the 
being in the world have a rebirth. The mind and the life within a 
being, are not one and the same “Manoca paticca dhammoca, 
uppajjati mano viiiianam” (mind consciousness arises, due both 
to the mind and thoughts). According to this statement, conscious- 
ness arises die to the active mind. Therefore, to consider a rebirth 
for animals who have only the mind but not the capacity to achieve 
consciousness is not in keeping with the Dhamma (doctrine) This 
is a very important point. To let such situations slip off without 
answering is quite wrong. 


It was shown above that a being’s life and a being’s mind are not 
one but two things. “Life” is connected with elements, the mind is a 
special phenomenon that arose later due to advanced elemental 
power. Trees and vines have life. But, they do not have a mind. 
There are some trees, plants and creepers that, due to advanced 
elemental powers, possess qualities similar to those of living animals. 
It is well known that there are some trees and creepers which go 
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to sleep at night, wake up in the morning, capture prey, etc. It is 
known that there are some trees in Africa which, like demons, 
capture animals, chew them up and discard the residue. This shows 
that due to the advanced elemental power, the life force also 
increases. When a tree or a creeper dies, the elemental essences it 
possessed is sucked into the earth once more. Out of this, emerges 
next, yet another with increased elemental power. We can conclude 
that this is the process in which life forms occur on earth. A form of 
life that did not exist yesterday may emerge today. A form of life, 
that did not enter samsara yesterday may enter samsara (the 
cycle of existence) today. 


For the emergence of an entity either living or non-living, there is 
no cause outside the four primary elements pathavi (earth), Apo 
(water), tejo (heat) and vayo (wind). Certain religious teachers, 
who accept the existence of the soul (atta), state that souls exist 
even outside elemental powers. According to them, it is only the 
body-cage that emerges from the elements. This is the ‘body-cage’ 
that provides the housing for the soul. Some people who profess a 
‘soul’ tend to believe that not only the soul, but even “life” is an 
element outside the four elements. They must be saying this 
considering the life-force in trees, plants and creepers. In the 
Buddhist system of thought there are only two entities: the karmic 
force of the being and the elemental power. 


In the creation of certain entities, the elemental powers pathavi 
(earth), Apo (water), tejo (heat) and vayo (wind) do not mix in 
equal proportion. A variety of pigments can be created by mixing 
four colours in a series of combinations. In the same way various 
entities get formed in terms of the proportion in which the primary 
elements get inter-mingled. These four elements are contained in a 
lump of lead. Even within a lump of gold you have the same four 
elements. The difference between the two has arisen due to the 
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proportion in which the elements combined in each kind of lump. 
Through the combination of these four elements not only material 
objects but even various forces occur. The Buddha has declared: 


“Cattani maha - bhitani catunnam maha - bhutanam 
upadaya rupani” (Of the four elements subsidiary 
derivatives are also formed). 


Can these derivative phenomena be considered only as animate? 
Could we think of derivative forms for inanimate phenomena as 
well? Outside these four elements and their derivative forms, no 
other external force or the power of an all-powerful creative god 
has been the cause of the existence of the world. 


As stated earlier, certain beings that have acquired a mind due to 
the influence of the elements, may come to end after death, without 
achieving rebirth, like trees and creepers. Those beings who possess 
a developed mind or vififiana (consciousness) will enter samsara 
(cycle of existence) because ignorance and craving for existence 
are found within their consciousness (vifiiana). 


One may ask, how can these facts be combined with Buddhism? 
In the present world, science has progressed in vast strides. Those 
facts that have been revealed about the qualities of various elements 
and the unseen forces of the universe should be compared with 
Buddhist thought. The doctrine of the Buddha gets more and more 
confirmed by the findings of modern science. The Buddhist system 
of thought is never shaken by these findings of modern science. 
What is lacking today is a method to effect a comparative 
assessment of the principles revealed by modern scientific 
researchers and the principals of Buddhism. To achieve this a 
comparison between science and Buddhist metaphysics 
(abhidhamma) is essential. The ideas that emerge through such a 
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comparative study should be revealed. Some of the views may be 
wrong. It is not a matter for surprise. Even savants well versed in 
the Dhamma (doctrine) become, at times, hesitant to answer 
questions raised by school children, regarding beings and rebirth. 
Some of those savants declare, at times, that modern science is 
false. It is a habit of the foolish to denounce as false, things they do 
not know. Therefore it must be said here, that savants must resolve 
to give greater priority to these matters to explain the truth and the 
depth of the Buddhist system of thought without becoming the 
recipients of world’s sarcasm. We must have deference to our 
commentaries and exegetical works. But, we must not become 
their slaves. 


A few more things have to be said about the elements discussed 
above. Some tend to consider the four elements pathavi (earth), 
apo (water), tejo (heat) and vayo (wind) as material entities. They 
interpret pathavi as the dust, apo as water, tejo element as fire 
and vayo as storm. As a kind of rough-and-ready preliminary lesson 
there is nothing wrong in this explanation. But, this is not the truth. 
These elements have gone beyond material form. These elements 
are not “things”. Ifnot, are they “no-things?” Force and energy are 
at times seen, though they may not have a material form. Their 
action, their dynamism can be seen by the eye. Let us take an 
example. We take a stone and throw it to the sky. If the question is 
asked “Why did that stone rise to the sky?”, the answer is “because 
it was thrown.” Due to what force does the stone rise into the sky 
when it is thrown up? It is due to the force with which it was thrown. 
The eye cannot see that force. But its activity or the stone being 
thrown to the sky, can be seen even by us. This way, the world is 
full of forces that are unseen and do not have material form- 
corporeality. Quality of the elements too is similar. They are forces. 
The qualities of those four elements are described as follows in 
Buddhism. 
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1. Pathavi Dhatu (earth element) - determines the hardness 
ofa thing. 


2. Apo Dhatu (water element) - determines the cohesive 
quality - the capacity to unify scattered things. 


3. Tejo Dhatu (heat element) - the quality of maturing or 
ripening things. 


4.Vayo Dhatu (wind element) - the quality of puffing up things. 


This explains that these four qualities are not materials but are states. 
We can see in the world certain things in which one of these elements 
is predominant. In the dust, the quality of pathavi predominates. 
The quality of apo is predominant in water. In the fire the tejo 
quality predominates. Therefore in defining these elements, certain 
phenomena have been mentioned as examples as these qualities 
predominate in them. That is not an exact definition. 


Certain forces that emerge when the qualities of these elements 
combine together, are new entities, very much like the intoxicating 
quality of alcohol. Although Buddhism describes them that way, in 
certain other philosophies such as Nyaya Vaisheshika, they have 
been described as primary elements of soul and mind. Some 
philosophers speak of a jiva (life) element as well. 


The minutest entity that is created by the combination of these 
elements is anu (the atom). The atom (anu) is described in 
Buddhism as a combined element (samkhara) - something that is 
put together. In the early days of modern science the atom was 
thought of as a permanent element that cannot be split or destroyed. 
The reason for this conclusion was that, all the attempts they made 
to split the atom, to destroy it proved totally futile. At that time they 
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declared that the statement in Buddhism to the effect that the atom 
(anu) is a “combined formation” was wrong. But, as science 
progressed further it became clear to them that the atom can be 
destroyed. This proved, once again, that the Buddhist view was 
correct. The atom that forms through the combination of elements 
is two-fold. Some atoms possess a “life” force. The atoms (anu) 
that are devoid ofa “life” force are called paramanu - the primary 
atom. Those possessing a life are described as jivanu (life atoms). 
These are the definitions given by today’s scientists. Those atoms 
devoid of the life element form stones and soils. Jivanu (living 
atoms) produce trees, vines and beings. This is the conclusion 
arrived at by modern scientists. 


Modern scientists have discovered 92 varieties of atom. These 92 
have been isolated in terms of the various forces implicit in them. 
But, in terms of Buddhist thought, all these atoms contain the four 
elements referred to above. As modern science advances the 
number of atoms may increase. These may increase as derivatives 
of the primary elements. But one can be certain that the scientists 
will never come upon a discovery that will go counter to the 
Buddhist theory of four primary elements. 


How did the atom get its “life force’? The scientist is silent here. 
He has no answer to that. Perhaps he contemplates a “God”. 
Buddhism describes that as the nature of things, which signifies the 
way of the world. What confuses the scientist more than the “life 
force” in the atom is the mind that is found within beings. The eye 
sees. The ear hears. The nose smells. The tongue feels taste. The 
body feels the touch. These experiences are named in terms of the 
five doors of perception through which we acquire these 
experiences. But, all these five forms of perceptions are really 
experienced by the mind. It is not the eye that sees, but the mind. It 
is not the ear that hears, but the mind. It is not the tongue that feels 





Zs 

















& 


taste, but the mind. It is not the body that feels the touch, but the 
mind. The scientist is aware of the nature of the doors of perception 
through which experiences are received. He can correct those doors 
of perception if something goes wrong with them. But, when asked 
about the mind, which experiences those perceptions he is silent, 
giving the responsibility to God. 


If we talk only about the power of elements without discussing the 
mind, then, there is no rebirth, since there is no link between the 
power of the primary elements and rebirth. The mind too appears 
and disappears instantly. When we make a subtle analysis we see 
that to pronounce one letter it take 17 mind moments. It is described 
as citta vithi (mind processes) in Buddhist philosophy. The world 
is replete with a vast variety of forces that cannot be analyzed 
directly. It is futile to think about them. It is sufficient to know that 
they have come into being, as the Buddha declared, in terms of the 
law of nature - nature of the world. 


BUDDHIST IS NOT A SLAVE TO ANYBODY 


A Buddhist is not a slave to a book or to any person. 
Nor does he sacrifice his freedom of thought by 
becoming a follower of the 
Buddha. He can exercise his own free will and 
develop his knowledge even to the extent of attaining 
Buddhahood himself, for all are potential Buddhas. 


Ven. Narada Maha Thera 
“What is Buddhism” 
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CHAPTER THREE 


COMPARATIVE ASSESMENT OF THERAVADA AND 
MAHAYANA VIEWS OF REBIRTH 





tis extremely difficult to analyze the rebirth of beings. This is 

because in such a discussion about rebirth, the deep links that 
exist between kamma and a being’s mind have to be explained to 
an average person who has no awareness of these two things. But, 
when a religious knowledge is being given to the average person it 
is especially necessary to create in him an awareness about rebirth. 
We have to analyze rebirth, linking together two elements, opposed 
to each other. The Buddha has declared that one should not accept 
anything blindly, because someone says so. Buddhists should accept 
things only after understanding things fully. Mention must be made 
of the contradictory view points held by the two bhikkhu traditions 
Theravada and Mahayana. If these two views are not 
considered, an analysis of rebirth, will not be complete. 





Most people may think that they have had only one mind, from the 
time they were born. But this is not so. The mind rises and 
disintegrates each moment. As this process takes place quite rapidly 
we do not feel it. The word “run” has three letters. But these three 
letters are pronounced by three minds. This indicates how fast the 
mind rises and disintegrates when we speak fast. This rapid flux of 
the mind takes place not only when we talk, but also when we sit 
silently contemplating. 
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All our bodily phenomena - riipa (visual object), vedana (feelings), 
sana (perception), samkhara (formations), all the mind-and- 
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body (nama - ripa) phenomena are all linked to the mind. Each 
time the mind arises, all these phenomena arise afresh. When the 
mind disappears all the phenomena that arose with it, also 
disintegrate. Once again when the mind arises afresh, all those 
phenomena too arise afresh. This way beings achieve renewal every 
moment. “One apple can not be weighed twice”, said a modern 
scientist. He said this because, when the apple is weighed the second 
time, all its entities have changed totally. The Buddha stated this in 
His doctrine about 2500 years ago. 


The instant change that takes place in the mind can be compared 
to the lighting of an electric bulb. We see as if the electric bulb 
continues to be lit, after we switched it on. A current of electricity 
flows through the wire. When this current enters the bulb it lights 
up. The current of electricity flows in waves. When one wave comes 
in, it lights up the bulb. After the first wave goes off the light too 
goes off. The next wave of electric current, lights up the bulb again. 
When that wave is burnt up the next one comes instantly and keeps 
the bulb constantly lit through this process. This lighting up and the 
light going off take place so rapidly, that we do not see this process. 
We see that the bulb is lit up without an interruption. 


The rising and the disintegration of the mind too is similar. We live 
with the mind renewing each instance. The mind and the mind- 
and-body phenomena become fresh every instant. 


Once this matter is understood, it is easy to solve the problem of 
rebirth. When a being is alive the mind disintegrates but rises afresh 
again. When a being dies and reborn the mind arises in that self- 
same manner. But there is a difference between these two situations. 
When a being is alive, it has a body. The mind rises and disintegrates 
within that body. The dead being is without a body. This is the 
difference. 
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The first question that should be addressed is, “How does the mind 
arise?” According to the doctrine of Paticca Samuppada (the 
theory of dependent origination) consciousness (vinfiana) is 
brought into being by samkhara (kammic formations). What is 
meant by samkhara (kammic formations) in this context? What is 
meant by samkhara (kammic formations) is the kammic formation 
that comes about as a result of the working of the mind. In the 
Theravada system “samkhara” describes only the potentiality 
of kamma (action). In the Mahayana system, both kammic force 
and alaya viniiana are described as samkhara. Mahayana texts 
describe dlaya vififiana as the primary consciousness in which 
the seeds of good and bad actions done by beings are accumulated. 
Although alaya vifiiana is analysed here to some extent it should 
be kept in mind that it is nota Theravada concept. 


In the Mahayana thought system vififiana (consciousness) is 
classified into three groups:- 

1. Alaya vifiiana 
2. Manana vihnhana 
3. Pravrti viiiana 
It is said that alaya vififiana is the repository of all the seeds of 
action committed by beings. They assume that kamma (action) 
cannot exist without vififiana (consciousness). Alaya vinnana 
does not disintegrate at a being’s death. It separates from the body 
carrying the seeds of that being’s kamma (actions). Separating 
from the body, alaya vififiana floats about in the sky in the form 
a spirit. This process lasts only a couple of days. After that it gets 
conceived in its next birth. This “mind” is not like the soul in some 
other religions. It is not eternal or permanent. Alaya viiiiana is 
preserved because of the seeds of kamma it contains. It continues 
unbroken in a rising and disintegrating process. These risings and 
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disappearances are not seen. Therefore it continues as one unbroken 
process. This rising and disintegration process is not similar to the 
process that takes place in a living person’s mind. It is similar to the 
process of a flowing stream. This Alaya viiiiiana comes to an 
end when the being attains sainthood (Arahanthood). 

Manana vifiiiana is the process of consciousness that arises from 
alaya vififiana, after alaya vififiana enters into the mother’s 


womb. Modern psychologists mention that Manana vinfana is 
similar to subconscious mind in contemporary psychology. 
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Pravrti vififiana (the conventional mind) is the mind that occurs 
when perceptions are obtained from the organs - eye, ear, nose, 
tongue and body. It is this existential consciousness that is called 
mind in common parlance. Mahayana systems describe as 
samkhara (formations) this kammic force along with alaya 
vinnana. 


The mind ofa living being undergoes a constant, non-stop process 
of rising and disintegration. Once the mind disintegrates due to 
what reason does the mind rise again? We said that the mind arises 
due to samkhara (kammic formations). According to the 
Theravada system of thought the following is the process through 
which the mind rises afresh. 





Ina previous birth, when a being leaves his life, that being receives 
conception in a mother’s womb in the human world, in accordance 
with a good meritorious thought that being remembers at the 
moment of his death. What is described as conception is the 
occurrence of a mind ina foetus in the mother’s womb. The foetus 
had come into being through the union of the parents. The mind 
that occurs in that manner is described as the patisandhi citta 
(the conception mind). This conception mind remains with that 
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conceived being as his primary mind, throughout the life-span of 
that being. In Abhidhamma (metaphysics) this mind is described 
as bhavanga citta (the subconscious mind). At a being’s death, 
this is also the mind that occurs last. This mind is now described in 
three ways:- 


1. patisandhi citta (the conception mind) 
2. bhavanga citta (the subconscious mind) 
3. cuti citta (the last mind before death). 


During the life time of that being who is born, the bhavanga citta 
(the subconscious mind) which occurred at his birth, continues to 
be active during the whole life-time in terms of the perceptions 
received form the organs - the eye, ear, nose, tongue and the body. 
What is meant by being active, is the mind continuing to think as 
we describe it today. What is thinking is to direct various ideas to 
the mind. Speaking too is similar. When we speak a word of three 
letters, we use three minds for those letters. Three efforts are made 
to sound these three letters by the mouth. Even remaining silent is 
similar. 


What is the mind that became active? It is the same bhavanga 
citta (the subconscious mind-process). When the mind is active, 
the expression ‘bhavanga’ (subconscious) is not used to denote 
it. At this active stage that mind is described as dvara citta (the 
mind of doors of perception). This signifies the mind that becomes 
active in terms of the perceptions received from the doors - eye, 
ear, nose, tongue and body. This activity of the bhavanga citta 
(subconscious mind) is similar to the bouncing of a rubber ball. 
When a rubber ball is dropped hard on the ground it bounces into 
the air, it drops back on the ground and bounces up again. This 
takes place repeatedly. The activity of the bhavanga citta 
(subconscious mind) in terms ofa perception is like the bouncing 
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of the rubber ball. The ball that bounced, comes down again. In 
the same way the mind becomes active once and becomes silent 
again. In pronouncing three letters the mind becomes inactive after 
each letter. This is how the mind works. 


The mind rises and disappears - again it rises and disappears. It 
gets constantly renewed. We must now consider the occasion during 
which the mind behaves that way. The mind that remained at 
bhavanga (subconscious) state, disappears when it becomes 
active. Immediately after it disappears it rises again. What becomes 
active is the newly-arisen mind. The mind that was active, once 
again lapses into bhavamga (the subconscious). Before that 
happens it disappears. What lapses into subconscious is the newly- 
arisen mind. This is the process described in Theravada 
Abhidamma (Metaphysics). 


The Mahayana View 


This is the view of Mahayanikas: “There is something wrong in 
the view expressed by the Theravadins. That system is correct if 
the mind that arose at the conception (patisandhi) continues 
unbroken as the subconscious mind. Theravadins say that the 
bhavamga citta (the subconscious mind) too continuous to rise 
and to disappear. If that were so, there should be a continuos, 
uninterrupted, unbroken mind. There is no such mind. If there is no 
such mind, due to what cause does the mind rise again after it has 
disappeared? This is not quite clear. What causes the rising of the 
mind is the power of kamma, say the Theravadins. The kammic 
force brought by the being receiving conception, creates the 
conception mind in the mother’s womb and disappears. That 
kammic force never returns to that being throughout his new life- 
time. If that were so, who raises the mind moment after moment 
when the mind disappears and rises again? If the power that raises 
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the mind is the kammic force, what kind of kammic force is that? If 
the kammic force arrived with the patisandhi citta (conception 
mind) when the conception mind disappears, the kammic force 
that came with it, must also disappear. Once the original kammic 
force is gone, from where did the force that created the second 
mind come from? This way the Theravadin theory cannot be 
accepted. 


Theravada View 
The Theravadins respond to this question, in the following manner: 


When the flame ofa lamp is lit, that flame goes out every moment. 
The first flame goes out, lighting the second flame. Therefore, the 
flame seems to be lit, without a break. At first a fire-brand or 
another lamp was necessary. For later lighting such an outside aid 
is not necessary. This is because when the flame goes out, 
immediately the second flame lights up. In the same way, the first 
mind disappears, bringing the second mind into being. For this no 
external kammic force is essential. To light the lamp first an external 
fire was needed. In the same way, at the conception a kammic 
force is essential. In the middle period no such thing is necessary. 
Therefore our theory is correct. 


Mahayana View 


Opposing this theory Mahayanikas say this: Let us assume that 
the lamp was first lit with a fire-brand. When that is done the end 
of the wick became hot. Its oil began to boil. Once the flame got 
our, the lamp lights up because of the boiling oil. Because of this 
the simile of the lamp does not apply. Once the mind is gone, there 
is no cause in the mind, like the boiling oil of the lamp, to make the 
mind rise again. 
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Theravada View 


The mind too has a cause, like the boiling oil in the lamp. In the 
mother’s womb the patisandhi citta (conception mind) arises by 
creating a certain heat in the foetus, through the kammic force. 
That heat is described as “kammajatejo dhatu” (the element of 
heat that has arisen due to kammic force). When the mind of the 
living being is gone, this “kammajatejo dhatu” helps the mind to 
rise again. This is like the heated oil at the end of the lamp’s wick. 


Mahayana View 


This view cannot be accepted. If the mind that arises after the first 
mind is gone and if this new mind that comes into being due to 
kammajatejo dhatu, is a totally fresh mind, the first mind and the 
second mind are entirely different from one another. If the minds 
that arise in a living being are a series of entirely fresh minds, that 
being will not be able to keep anything in mind. That being cannot 
study. What is heard at first can be kept in mind, because these 
thought processes have become one interconnected thought 
process, due to some internal cause. That is not all. In order to 
create a mind when the being was in the mother’s womb, a certain 
kammic force was essential. 


Why was a kammic force not necessary for the minds that arose 
subsequently? If kammajatejo dhatu can create a mind, in the 
mother’s womb too, what kamma should do, is only creating 
kammajatejo dhatu. Isn’t it? Without doing so, why was a mind 
created through kammic power, only there? If kammajatejo dhatu 
possesses the power to bring minds into being, why was kammic 
force necessary only for the first mind? Is there any reference in 
Buddhism to the effect, that kammajatejo dhatu has the power 
to bring minds into being? 
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To say that at the conception, minds are brought into being, by 
kammic force is a associated idea. It is the kammajatejo dhatu 
(the element of heat that has arisen due to kammic force) that arises 
from kammic force. This kammajatejo dhatu, brings the mind 
into being. These two events take place in just two moments. 
Therefore, in association, it is said that the mind arises due to 
kammic force. Therefore, there is no contradiction in our view. 
There is no obstacle from this, to keep certain things in memory. 
These two instantaneous occurrences happen so simultaneously, 
that they are so close together as no gap can be seen. When one 
mind arises and it disappears, a second mind arises. The essence 
of the first mind gets linked up with the second. This nature can be 
seen in all forms of mind-and-body phenomena that exist as a 
process. There is no direct reference anywhere, to the effect that 
minds originate from kammajatejodhatu. Many issues that come 
within Abhidhamma (metaphysics) that we refer to are not matters 
directly mentioned in Buddhism. We have to infer these in terms of 
certain sermons and discourses. Of the Arahant (saint) who has 
attained the status of Safifiavedayita Nirodha (Extinction of 
perception and feeling) the mind has reached cessation. But, the 
bodily heat remains unexhausted - the vital heat is not extinguished. 
Culla Vedalla Sutta, which discusses the difference between the 
being who has attained the status of Extinction of perception and 
feeling and a dead person, mentions this. When such a being rises 
from that status of absorption, his mind rises due to the heat of the 
body. 


Theravada View 


Mahayana View 


If the mind of the being who has attained the status of extinction of 
perception and feeling has also ceased, it is meaningless to describe 
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that status as the extinction of perception and feeling. That status is 
described as “safina vedayita nirodha” (extinction of perception 
and feeling) only because just the mind remains without ceasing 
while only perception and féeling have become extinct. Whatever 
may be said in your discourses, our discourses state “vihianam 
na jahatyeva kayam” (consciousness does not leaves the body). 
Therefore your example of the being who has attained the status of 
extinction of perception and feeling cannot be accepted. 


Theravada View 


If that were so you do not accept the view that the mind ofa living 
being arises and disappears instantly? 


Mahayana View 


We accept it. But, this is our view. When a being dies his mind 
does not become fully extinct. Vifiiana (consciousness) is of three 
categories. These three are: alaya vihana, manana vinnhana, 
pravurtti vinnhana. Of these alaya vififiana is the primary 
consciousness within. Seeds of kamma exist in that. Kammas 
(actions) do not exist without a mind. The mind containing seeds of 
kamma, becomes extinct only on the attainment of Arahant-status 
(saint-hood). In the ordinary death, if the mind were to become 


fully extinct, then there is no rebirth. Alaya viitiiana, because of 
the kammic seed contained within it, remains renewing, like a flood. 





At death, manana vififana and pravurtti viifiana become 
extinct. Alaya vifiiidna remains without the body, in the form ofa 
spirit, until the second birth is achieved. This state is described as 
‘gandhabba’ (gandharva). At the conception, it is this alaya 
viiiana, which enters into the foetus. If our view is not accepted, 
it is not possible to accept rebirth theoretically. 
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This synthesis of views, indicates the differing view - points positions 
held by the Theravadins and Mahayanikas about the rising and 
the disappearance of the mind, and about rebirth. Those adept in 
the Dhamma (doctrine) should decide what view of these two 
attitudes should be accepted. It is not at all possible to avoid 
controversies about such issues as these, regarding which neither 
the Buddha nor the disciples of the Buddha’s day did not make 
open statements. In most philosophies such situations can be seen. 


If we accept the Mahayanic view of alaya viniana which takes 
a being after death to a birth, befitting his kamma, one may well 
ask whether this is not tantamount to Buddhism too entering into 
the theory of soul’s presence. The soul that is believed in, by those 
who assert the existence ofa soul, is not one that adapts like alaya 
viiihana or one that disintegrates on the attainment of moksha 
(liberation). Alaya vififiana too renews itself moment to moment, 
because of the seeds of kamma linked to it. Kammas exist in 
association with alaya viiiana, but the existence of alaya 
vifiiiana is determined by kamma. The two are inter-linked that 
way. 


The Theravada view is that on a being’s death all body-mind 
phenomena of that being disintegrate, with the exception, of course, 
of his kamma. The arguments raised by Mahayanikas against 
this view, are all found in the Theravada Tipitaka. The 
Theravada view is that in the moment just next to the moment of 
his death, he achieves birth in his second birth. According to 
Mahayana view, the dead being expects rebirth, in a form 
described as ‘gandhabba’. In Theravada too there is a place 
where this ‘gandhabba state’ is referred to. Therefore, the 
Mahayana theory cannot be dismissed as futile. 


“Thinnam kho pana bhikkhave sannipata gabbhassa- 
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vakkanti hoti idha matapitaroca sannipatita honti- mata ca 
na utuni hoti. Gandhabbo ca na paccupatthito hoti. Neva tava 
gabbhassavakkanti hoti. Idha matapitaroca sannipatita honti 
mata ca utuni hoti. Gandhabbo ca na paccupatthito hoti. Neva 
tava gabhassavakkanti hoti. Yato ca kho bhikkhave 
matapitaro ca sannipatita honti mata ca utuni hoti. 
Gandhabbo ca paccupatthito hoti. Evam tinnam sannipata 
gabbhassavakkanti hoti” 
(O Bhikkhus, a conception takes place on the fulfillment of 
three conditions. Parents unite, but the mother is not in 
season. Gandhabba too was not present. That way no 
conception takes place. Parents unite, mother is in season. 
But gandhabba was not present. That way no conception 
takes place. Parents unite. Mother is in season. Gandhabba 
too is present. Through the combination of these three factors 
conception takes place.) 
(Maha Tanhakkhasankhaya Sutta - Majjhima Nikaya) 


According to this text, it looks as if the Mahayanic view has to be 
accepted. But, Theravada commentators declare that it is the being 
leaving the previous birth, that is described as “gandhabba.” They 
do not agree to accept a gandhabba who is hovering between 
two lives. But whatever it may be, it is difficult to think that, the 
moment a being passes away from the first birth, there will be a 
ready, fitting womb for that being to take conception in. Therefore, 
it looks as if we have to resolve this issue with weightage.towards 
the Mahayana view. When we examine the statements made by 
some children who possess the capacity to recall their past births, 
and when we compare and contrast such events, it is seen that 
there is an interval between their leaving the previous birth and 
taking conception in the next birth. Besides, the statement that 
without such an interval, a being in the next moment after leaving 
the previous birth, immediately receives conception in a womb, is 
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a declaration that is difficult to believe. Because of these reasons, it 
has to be accepted that, there is an interval between passing away 
and receiving a new conception and that during that interval, the 
being remains in the form of some spirit. 


Now, we must consider whether this is in keeping with the Buddha’s 
doctrine. Here Vaccagotta Sutta, in the Abyakata Samyutta of 
Salayatana vagga in Samyutta Nikaya, is useful. The following 
is the relevant section of the text. 


“ Alam hite vaccha kamkhitum. Alam vicikechitum kamkha 
niye ca pana te thane vicikiccha uppanna. Sa upadanassa 
kho aham vaccha uppattim pafinapemi no anupadanassa 
seyyathapi vaccha, aggi sa upadano jalati. No anupadano. 
evameva kho aham vaccha sa. upadanassa uppattim 
pafifiapemi, no anupadanassati. 


Yasmim kho pana bho Gotama samaye acci vatena khitta 
dirampi gacchati, imassa pana bhavam Gotamo kim 
upadanasmim pannapeti? 


Yasmim Vaccha, samye acci vatena khitta dirampi gacchati 
tamaham vatupadanam vadami vato hissa Vacca, tasmim 
samaye upadanam hoti ti. 


Yasmim ca pana bho Gotama samaye imam ca kayam 
nikkhipati, satto ca affiataram kayam anupapanno hoti. 
Imassa pana bhavam Gotamo, kim upadanasmim pannapeti 
ti? 


Yasmim ca kho Vaccha, samaye imam ca kayam nikkhipati, 
satto ca afimataram kayam anupapanno hoti. tamham 
tanhipadanam vadami tanha samangissa Vaccha tasmim 
samaye upadanam hoti. 
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“Vaccha, your doubt is reasonable. You have doubted a place that 
must be doubted. I affirm you the rebirth of a person who is attached 
and is full of craving. I will not affirm rebirth of a person who has 
no craving, no clinging. The fire when it has nothing to cling to 
(when it has no fuel) will not be burn. This way I will indicate the 
rebirth of a person who is full of craving. I will not show that ofa 
person who has no clinging”. 


“Further, O Gotama, when the flames of the fire are spread by the 
wind, the fire travels far. What kind of clinging do you show for 
that? At that time Vaccha it is the wind that does the clinging. 


Sir Gotama, there will be a time, when this body too has to be 
discarded. The being may not have gone into another body. What 
is the vehicle, what is the means of clinging? 


Vaccha, if sometimes a being discards the body, and has not gone 
into another body] describe him as having the vehicle of. craving. In 
such a situation it is craving that acts as the means of clinging for 
that being.” 


It is quite clear that the theme of this discussion is the passing away 
and the rebirth of beings. Vacchagotta asked the Buddha about 
the existence of a being during the interval between the passing 
away from one existence and being reborn in another existence. 
The Buddha’s reply was that such a being’s existence is determined 
by his craving. In Paticcaasamuppada (dependent origination) 
this situation is described as follows: “Tanha paccaya upadanam, 
upadana paccaya bhavo, bhava paccaya jati” (Through craving 
is conditioned clinging. Through clinging is conditioned the process 
of becoming). 


“Through craving is conditioned clinging.” What is meant by this? 
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We must understand that first. Craving that arises within a being is 
three-fold: 1) Kama tanha - desire for sensual pleasure 2) Bhava 
tanha - desire to make future births happy 3) Vibhava tanha - 
the craving that arises from the belief that there is no rebirth. All 
these three forms of craving arise within a being due to the “I” 
consciousness he has. This “I” consciousness tells him, “It is | myself 
who enjoy five-fold sensual pleasures. Itis I myself who will be 
reborn in samsara - the cycle of existence. It is I myself who will 
be free of suffering as I will not be reborn.” Due to the experience 
of vedana (sensation-feeling) the “I” concept rises within a being. 
Due to that feeling he acquires a tremendous clinging to the future. 
This clinging occurs in his mind. This is amental force. It stems 
from a desire to enter the cycle of births. That desire makes the 
being enter the cycle of existence. Because he enters the cycle of 
existences he is reborn. 


Here, what we should be clear about is the place where the being 
enters the process of existence (bhava). If, because of the entry 
into bhava (the process of existence) rebirth takes place, then 
bhava (process of existence) and rebirth are not one thing but two 
things. Bhava (the process of existence) is what occurs between 
the passing away ofa being and his rebirth. It is this “Bhava’”, that 
could be considered the gandhabba state. “Bhava’” also means 
coming into being. Samsara (the cycle of existence) too is 
described by this name. Even that usage occurred, on the basis of 
the idea of coming into being. 


About rebirth after death, it is not necessary to make a further 
elaboration. In short the cause of rebirth is the existence ofa mind 
within us. When the mind becomes active a kammic force is 
generated. This force is an energy that gets accumulated. It is that 
kammic force which generates our mind - our vinfana 
(consciousness). It is not this kammic force that takes a being to a 
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rebirth, when that being dies. What takes him to the next birth, is 
upadana - the urge to cling on. Kamma will determine where the 
being should be re-born. It is also kamma that generates vififiana 
(consciousness) there. But the force that takes the kammic force 
there is upadana - clinging. These two tasks are performed by 
two. The total responsibility for the gandhabba state - that is, the 
state between a being’s death and that being’s rebirth - rests with 
upadana - clinging. It is this that has been clarified in Vaccagotta 
Sutta. 


The being wanders in samsara (the cycle of existence) due to the 
two - kamma (action) and upadana (clinging). When Arahanthood 
is attained both these disappear. Because of this an Arahant (Great 
Saint) will not be reborn anywhere. In some instances kamma 
may get exhausted and only upadana (clinging) may remain. In the 
same way upadana (clinging) may get exhausted and only kamma 
may remain. Both these situations occur when a being who has 
attained the non-returner (anagami state) and reborn in 
Suddhavasa Brahma Loka. 


MODERN PROBLEMS 


To read a little Buddhism is to realize that 
the Buddhists knew, two thousand five 


hundred years ago, far more about our 
f modern problems of psychology than they 





have yet been given credit for. 
They studied these problems long ago and 
found their answers too. 


Dr. Graham Howe 
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CHAPTER FOUR 


ANALYSIS OF KAMMA CONCEPT 


ow does kamma (action) come about? What kind of power 
does it possess? These matters should be known. 


There are two timeless, eternal powers in the world. One is the 
power to bring various things into being. The other is the power to 
bring various forces into being. In endless world-systems, this two- 
fold power is eternally present. In the disintegration of the universe, 
only those that have come about due to these powers get destroyed. 
But, the two forms of primary power remain intact. At the 
destruction of the world-systems, ifthese two forms of power were 
also destroyed, the world cannot come into existence again. It is 
said that at the end of the world, it will rise again. This is because 
even when the world is destroyed those two primary forces remain 
intact. 


All things animate or inanimate, come into being because of these 
two primary forces. These two forces are found within the elements 
pathavi (earth), Apo(water), tejo (heat) and vayo (wind). 


In those things we tend to think of as inanimate, that come into 
being due to those four elements, there are some energies we cannot 
see or we do not know. The juices from trees and creepers destroy 
germs and viruses that cause diseases, because there are certain 
powers in those trees and creepers. There are certain powers within 
stone, soil and sand. What are these forces? What is their active 
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capacity? What special energies will come into being when these 
two primary powers are combined? It is a task for scientists to find 
answers for those questions. There is no entity in the world in which 
these forces are not found. 


The qualities found in each of the elements become active when 
these elements combine. Certain forces that were not active when 
these elements were isolated, begin to get activated when they 
combine, due to the friction between two opposing forces. An 
active force gets generated in some due to the combinations of 
forces opposed to one another. But, how do these forces associated 
with the elements, come into being? What is the primary cause? 
Looking for this is a futile exercise. Besides, it can never be revealed 
through a research or an exploration. An individual who takes up 
such a task will get confused. The only answer that can be given is: 
“Tt is the way of nature.” 


Over and above the energies that occur through the combination 
of forces, there are actions that arise due to the doings of animate 
beings. We gave the example of the person who throws a stone. 
That stone was thrown by an animate man. Due to his action a new 
energy came into being. We do not know how that energy came 
into being. Taking that, it was due to his hand becoming active, we 
become silent on that point. An energy that did not exist in the 
world earlier, cannot come into being afresh, because aman moved 
his hand. That was an energy that existed in the world due to nature. 
What man did was utilizing that energy to throw the stone. 


When an energy arises due to whatever reason, that energy, records 
an effect. Ifit cannot bring about an effect, that energy disappears. 
In the instance of the throwing of the stone, the energy that arose 
threw the stone. After achieving that effect that energy disappeared. 
If that hand did not take a stone but only if the hand was shaken, it 
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would have only stirred the wind and would have disappeared. 
That would have been the only effect. We can summon energy 
whenever we need. We can get things done through it. But, we 
cannot keep it with us. It will work for us and will hide within the 
world. If we need to keep an energy with us always, we must 
combine it with some other quality, so that it cannot join its ‘relations’. 
Then, as long as that quality remains with us, that energy will be 
with us. Electricity is a natural power that is found in the world. We 
generate it whenever we need it and use it when we want. Scientists 
have devised a techniques to store it, so that we could use it when 
we need it. This devise is called the “battery cell.” Electricity is 
deposited in the “battery”. Electricity that enters it acquires a new 
quality due to the chemicals with which it is combined. As long as 
that chemical quality remains within the electricity, the electrical 
power deposited within it will remain in the battery. 


The energy created by this stone that was thrown and the electric 
energy stored in the battery, are both energies that are associated 
with material things. Just as energies arise in association with material 
things, energies arise in association with non-material things - mental 
phenomena. The easiest example for this is the mind. Mind 
becoming active implies “thinking.” When we think, a certain energy 
is created. This energy released by our mind roams in the sky. If 
we allow the energy issuing from our mind to spread in the sky, like 
other forms of energies, we can die without rebirth. But, what we 
do is adding a special quality to the energy released by our mind. 
As aresult of this quality we insert into our mental energies, those 
mental energies of ours, cannot freely roam about in space. 


What has happened to our mental energies, is the same thing that 
has happened to the electricity contained in the battery cell. What 
Buddhism teaches is the method to remove that special quality 
inserted into our mental energies. If we can fully remove that special 
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quality inserted into our mental energies, then our mental energies 
will spread and float freely in space. The quantum of mental energy 
we release one day is a vast ocean of mental energy, that cannot 
be described in words. The whole of this vast energy remains within 
us, without leaving us. We cannot escape samsara (the cycle of 
existence) because of that vast flood of mental energy. That massive 
quantum of mental energy cannot float freely in the sky, because of 
the special quality we have added to it. Because of this mutual 
relationship, we and our mental energies wander in samsara, 
embracing each other. This mental energy is characterized in 
Buddhism ina series of names. The best known name is ‘kamma’ 
(action). Even the expression samkhara (formations) denote the 
same thing, The nature of kamma and its activities have been 
described as matters we should not think about. 


A kamma (an action) we may have committed hundreds of births 
before may have its effect today. Where and how did that kammic 
force rest all this time? How did it appear now. We just cannot 
answer those questions. The Buddha asked us not to think about 
those matters. The nature of the world is among those matters 
Buddha advised, should not be thought about. It is a true 
philosophical statement. It is useless thinking about such things. 
Even if someone were to understand the secret, there is nothing 
one can do about it. The whole effort becomes futile at the end. 

Mahayana thinkers who embrace the theory of vififiana 
(consciousness), responding to the question how is kamma 
sustained, state that the seeds of kamma of beings is contained in 
alaya vifiiana which they believe in. They believe that this alaya 
viiinana leaves a being’s body, when he dies. This alaya vififana 
ends with the achievement of Arhanthood (sainthood). Until then, 
alaya vifiiana remains rising and falling, but unbroken. Alaya 
viiihana does not get broken because of the seeds of kamma. 
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Because of alaya viiinana, kamma bija (seeds of kamma) 
remain protected. This is their belief. 


In the Theravada system how does kamma remain sustained? 
No specific answer has been given to this. Theravada teachers, 
unlike Mahayana teachers, do not accept the view of unbroken 
alaya vinnana. Their belief is that the minds of beings rise and 
disappear, moment to moment. It is not possible to think that kamma 
remains in a mind that rises and disappears moment to moment, 
because kamma too should disappear when the mind disappears. 
The Buddha stated that kamma remains unbroken. But He has not 
declared directly that the kammic force remains in this specific 
manner. But, there are ways in which this can be surmised through 
some of the issues that appear in the scripture. 


One such instance is the phrase in Udana Pali which reads this 
way: “Antalikkhacaro pa so svayam carati manaso”. This 
signifies: “Are there restraints to mind roaming in the sky?” This 
has been declared in relation to the defilements in the minds of 
beings. Defilements are mental-phenomena, in other words they 
are samkaras (formations), a mental energy we referred to. This 
states that it is spread in the sky. 


The fact that the mental energy issuing from the mind of man spreads 
in the sky, can be proved by evidence. According to modern 
psychology (the science of the mind) which is quite advanced 
today, it is stated that these mental energies exist in space, like an 
electric waves. In terms of hypnotism, the wave of energy issuing 
from one person’s mind, can be directed to another person’s mind. 
The idea of the first person could be communicated to a second 
person. This has been proved by experiments. The Buddha’s word 
in the phrase quoted above from Udana Pali tallies with the findings 
of modern scientists. That is not all. The scripture mentions that, 
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when prince Dhammasonda was born, a deep love of Dhamma 
occurred in the minds of the people in that region. It is also stated 
that due to the metta meditation practised by Yogis living in the 
forest, thoughts of loving kindness occur even in the minds of 
animals. It has been accepted that the ideas that occur in the mind 
of an evolved individual tend to get generated even in those who 
associate him. 


When we consider these, the views found in Buddhism regarding 
cetasikas (mental phenomena) can be seen tallying with modern 
psychology. How do thoughts of one person get transferred to 
another? When we consider this, we can accept as true, the view 
that the waves of mental energy that arise in association with the 
ideas that occur in the mind, spread in space. The waves of mental 
energy that issue from the minds of two persons come into contact, 
with each other in space. If a given person’s state of mind is 
advanced, his thought will be strong. Therefore the waves emanating 
from his mind will also be stronger. Those stronger waves penetrate 
into the waves of the weaker person. Through this process the 
views of the stronger person will enter into the mind of the weaker 
person. Those thought-waves that spread in the sky do not get 
interrupted. They are connected like a thread to the head. The 
ideas of one person enter into the mind of the other person by the 
waves touching each other like two strands of thread. It is in this 
manner that the wicked thoughts in the mind of bad people get 
transformed into thoughts of loving kindness. 


Those Great Saints (Arahants) who contemplate the past births of 
persons, through their power to read the past, retrace their own 
thoughts along the line of past thoughts of that person. This way 
the Saint (Arahant) learns the past births of that person and what 
he did in his past births. This process is referred to in Abhidhamma 
(metaphysics). The being who has attained abiitiia (higher powers) 
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who learn the present thought processes ofa person, links his mind 
to that other person’s mind. When we consider all this, the 
conclusion of modern psychologists are seen to agree with the 
Buddhist Doctrine. 


According to the Buddha’s statement, “cetanaham bhikkhave 
kammam vadami” (O Bhikkhus, I declare that volition is kamma 
- action), we can assume that in the waves of mental energy, we 
referred to above, a given being’s good and bad actions are 
recorded. 


This series of waves issuing from his mind end at that being’s death. 
When these waves end, the kammic energy that existed at the end 
of the last wave of kammic energy will receive priority in taking 
effect. In other words it is the last thought that will take effect first. 
This is the inevitable immediate kamma. The being will receive 
rebirth in accordance with that last kamma. A question is likely to 
arise here. If it is the very last kamma, that comes to effect, when a 
being passes away, is it the kamma energy just before that last one, 
that will take effect next? Do the past kammic actions, appear just 
like a film reel in a regular way? Or else do those kammic energies 
take effect at random? What is the real system that operates in this 
situation? 


These questions deserve deep answers. They are confusing too. 
The assistance we can receive from the Buddhist system to respond 
to these questions, is not quite well-known. The mental energy that 
issues from some beings does not possess a kammic force. There 
is no kammic force in the mental energy that issues from the mind 
ofan Arahant (saint). The reason for this is, that the Arahant has 
eradicated the primary causes that generate kamma. At this stage 
what we should know is the reason why kammic energy penetrates 
into mental forces. 
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“Tinimani bhikkhave, nidanani kammanam 
samudayaya. Katamani tini? Lobho nidanam 
kammanam samudayaya. Doso nidanam kammanam 
samudayaya. Moho nidanam kammanam 
samudayaya.” (O Bhikkhus, there are three causes for the 
arising of kamma actions. Craving is one cause for the arising 
of kamma. IIl-will is a cause for the arising of kamma. 
Ignorance is a cause for the arising of kamma - action.) 
Anguttahra Nikaya 


This makes it clear that kammas arise due to the three unwholesome 
feelings of craving, ill-will and ignorance. All these three are wrong 
concepts that are deep-rooted in our mind. All the things we do, 
we speak and we think, arise either from one or two of these 
unwholesome feelings. (Abhidamma - metaphysics states that no 
mental factors arise from a combination of all these three) Of those 
three unwholesome mental factors the primary factor is ignorance 
(moha). This primary position comes not because of its prime 
position in terms of activity, but because of the principle that the 
cause ofall errors is ignorance. The factor that takes the lead in 
activity, is craving. Since the primary cause of ill-will (anger) is also 
craving, it can be assumed that the primary cause of kamma is 
craving. It is this craving that has been described as the noble truth 
of the arising of suffering. Therefore it is proper to assume that 
kammic energy gets deposited in our mental force because of the 
craving within us. 


According to Paticcasamuppada (dependent origination) the force 
that brings samkara (formations) into being is ignorance. 
Commentaries say that along with ignorance (avijja) we must count 
the craving to become (bhava tanha). The general cause is avijja 
(ignorance). But since kammas (formations) occur with the hope 
for the future as the primary force, tanha (craving) must invariably 
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be linked to it. It is quite clearly seen that the knowledge ofkamma 
termination (Kammakkhayafiana) is achieved through the 
eradication of tanha (craving). Therefore it is proved that the cause 
of the arising of kammas is tanha. 


In terms of Paticcasamuppada (dependent origination) tanha 
(craving) brings about another result, which is upadana (clinging). 
Upadana signifies “clinging fast.” What is it that is clung on to that 
way? It is bhava (the cycle of existence). This has to elaborated. 
Due to craving, two forms of desire occur in beings. One of these 
is the yearning for the future. The other is the desire for future 
existence in terms of the “I” concept. Kammas arise due to the 
desire for future happiness. Because of the desire for future 
existences, with “I” concept foremost, upadana (clinging) comes 
into being. Kamma brings the mind into being. Upadana (clinging) 
takes along to the place where the next birth should be. This explains 
how these two concepts are two different entities. 


What is the special quality that occurs in our mental energy due to 
tanha (craving)? We must know this. In the mental energies of 
Arahants who have eradicated tanha (craving), there is no kammic 
energy. We who are mere earthlings, have the kammic force in our 
mental energies. Tanha (craving) is a mental factor that has a certain 
capacity to attract. 


In the mental energies that have issued from a mind mixed with 
tanha (craving), this capacity to attract is found. Therefore, the 
link between the being’s mind and those mental energies, remain 
unbroken. The vast kammic energies we have gathered over a 
long period of time remains with us without giving us up, due to this 
capacity to attract. If, one day, we eradicate the craving (tanha) in 
our minds, from that moment on, the mental link that existed 
between our mind and our kammic energies, gets severed. That is 
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not all, the mental energies that issue from our mind from that time, 

will not contain any kammic force. This shows the power of the 
mental-factors, that occur in the mind. If man is aware that one’s 

mind is so powerful, the number of those who exert themselves to e 
improve their mind, will increase hundred-fold. ) 


By merely reciting a mantra in the mind, a black-magic practitioner 
can have control over a spirit. Even inanimate objects can be 
controlled by man’s mantras. Mental power is such a potent entity. 
The supremely Enlightened Buddha realizing this, declared that there 
is hardly anything that cannot be achieved by the purification of the 
mind, 


What kind of entity is the kammic force we have been talking 
about? How does it work? These are issues we should analyze. 
We must now consider the categories of kamma as stated in the 
scripture. 


The primary categories of kamma are wholesome kamma (kusala) 
and unwholesome kamma (akusala). Kamma has been classified 
ina variety of ways, in terms of the manner in which it will take 
effect, in terms of the time it will take effect, and in terms of the 
place where it will take effect. 


In terms of the manner in which kamma takes effect, there are four 
categories. 
They are:- 





3. Upapilaka kamma (Oppressive); 


1. Janaka kamma (reproductive); 
2. Upatthambhaka kamma (supportive); 
°) 4. Upaghataka kamma (destructive). 


Janaka kamma gets exhausted after a being has been brought 
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into being. The kamma that comes to strengthen the janaka kamma 
and to support it, is upatthambhaka (supportive) kamma. 
Upatthambhaka kamma will further strengthen the status given 
by janaka kamma. Upatthambhaka kamma will not in any way 
harm the status given by janaka kamma. 


On the other hand, upapilaka kamma reduces the power of 
janaka kamma. Upapilaka kamma is in opposition to janaka 
kamma. The nature of upapilaka kamma is to lessen the power of 
janaka kamma, as muchas is possible. 


Itis upaghataka kamma that totally destroys the power of janaka 
Kamma. It is upaghataka kamma that turns the future destiny ofa 
being towards an entirely different direction. 


This is an example. A given being is born in a middle-class family 
due to a medium form of merit. The medium form merit that 
determined his birth, is janaka kamma. After he is born, mighty 
merit comes forward. The child’s parents get sudden wealth. The 
parents become millionaires. The child becomes the inheritor of 
that wealth. In that instance, upatthambhaka arrived after janaka 
kamma. 


It may be that after the child is born an unwholesome kamma 
intervenes. This diminishes the power of janaka kamma and turns 
the beneficial situation into a harmful situation. All the property of 
the parents, get destroyed. They lose their abode and are reduced 
to the level of beggars. This is upapilaka kamma. 


If a worse sin were to come to effect, even more serious than 
upapilaka kamma, it will destroy the power of the whole janaka 
kamma. It will destroy the child and will totally eradicate that 
kammaa. This is upaghataka kamma. 
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This upaghataka kamma could even be a wholesome thing. If the 
effect of that highly wholesome kamma cannot take full wholesome 
effect in this birth, the child will be reborn in heaven, or in a royal 
family or ina guild leader’s family. This too is Upaghataka kamma. 


There are four categories in terms of the manner in which kamma 
takes effect. They are: 

1. Garukakamma 

2. Asannakamma 

3. Acinnakamma 

4. Katattakamma 


Garuka kamma is the most potent form of kamma. This could 
either be extremely bad or extremely good. An extremely evil 
kamma like Anantariya kamma will have its effect, overcoming 
all other kammas. It is the same thing with an extremely wholesome 
kamma. That too will assert its wholesome quality over and above 
all the other kammas. (Anantariya kamma brings about retribution 
without delay). 


Asanna kamma (immediate kamma) is the result of a wholesome 
or an unwholesome thought that occurs in the mind of a being, just 
before he passes away. This kamma, which occurs in the mind of 
the being just before he dies, will have immediate, priority effect, 
before the effect of all the other kammas. 


Acinna kamma is a form of kamma that will have priority effect, 
due to the constant practice during one’s life, of a good or bad 
action. Such a kamma because it has been practised throughout 
life will set aside all the other kammas and will take effect at priority 
level. 


Totally different from these three categories, a good or bad action 
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done during one’s life, may suddenly come forward and take effect. 
This category is called katatta kamma. 


There is a specially note-worthy matter. If either a garuka kamma, 
or an acinna kamma or else a katatta kamma, is to have the 
effect of a janaka kamma (an action that has the power to 
determine rebirth), that kamma should occur in the mind of the 
dying being as an asanna kamma - an immediately effective kamma. 
That implies, such a kamma should occur immediately before a 
being passes away. It should be the last thought. A kammic energy, 
that has not occurred in the mind as the last thought of the dying 
person, will not have the power to determine the next birth. 


Therefore in the categories of kamma, classified in terms of the 
manner in which they take effect,. 4sanna kamma (immediate 
action) is the first. Garuka kamma and acinna kamma will 
certainly come to the mind of the dying person at the moment of 
death, because of the seriousness of those kammas or the profusion 
of those kammas. 


There are four categories in terms of the time kammas (actions) 
will take effect. 

1. Ditthadamma Vedaniya kamma 

2. Upapajja Vedaniya kamma 

3. Aparapariya Vedaniya kamma 

4. Ahosikamma. 


Ditthadamma Vedaniya is the kind of kamma that will take effect 
in this birth itself because of its high seriousness. The kamma is so 
potential, it cannot wait until the next birth to take effect. 


Upapajja Vedaniya kamma is the action that takes place in the 
very next birth itself. 
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Aparapariya Vedaniya kammais the kind of action that will take 
effect any moment. The time such an action will take effect cannot 
be indicated. 


Those kammas that disappear because they cannot take effect is 
described as Ahosi kamma (Kammas that dwindle away). 


A special explanation is necessary about Ahosi kamma (the 
kamma that gets nullified - canceled. Our kammas are unthinkably 
vast in quantity. All kammas have the power to take effect. They 
take effect whenever the opportunities are present for the kammas 
to take effect. While all those accumulated kammas are there, the 
being achieves Arahantship (sainthood) and escapes rebirth. Under 
those circumstances, his numerous kammas become helpless as it 
were and they get disintegrated. Those kammas that get 
disintegrated this way, come within the category of Ahosi kamma 
(nullified action). 


There are four (04) categories of kamma in terms of the place 
where they take effect: 

1. Akusala 

2. Kamavacara Kusala 

3. Ripavacara Kusala 

4. Arupavacara Kusala 


The unwholesome actions, done with one or two unwholesome 
feelings, namely, lobha (craving), dosa (ill-will), and moha 
(ignorance), are akusala kamma (sinful actions). These make 
beings to be born in the four unwholesome places (Apaya). 


Those wholesome actions which ensure birth in the seven-fold 
pleasant sensuous worlds (kama sugati) - namely the human world 
and the six heavenly worlds, are described as wholesome actions 
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(kusala kamma) associated with sensuousness (kamavacara). 
Those wholesome actions (kusala) which arise in association with 
fine-material absorption that have the capacity to ensure the birth 
in sixteen-forms of fine-material Brahma spheres, are described as 
fine-material wholesome actions (ripavacara kusala). 


Those wholesome actions (kusala) which arise in association with 
immaterial absorption that have the capacity to ensure birth in the 
four forms of immaterial spheres, such as Akasanaficayatana etc., 
are described as immaterial wholesome actions (arupavacara 
kusala). 


Unwholesome actions (akusala) are classified into three groups - 
1. bodily actions (kaya kamma) 
2. verbal actions (vaci kamma) 
3. mental actions (mano kamma). 


Those unwholesome actions committes with the three unwholesome 
actions namely, taking life (panatipata), taking things belonging to 
others (adinnadana), and sexual misconduct (kame sumiccha 
cara), as foremost, come within the category of unwholesome 
bodily actions. 


Those unwholesome actions committes with the four unwholesome 
actions namely, uttering falsehood (musavada), slander 
(pisunavaca), uttering harsh words (parusavaca), and uttering 
nonsense (sampappalapa), as foremost, come within the category 
of unwholesome verbal actions. . 


Those unwholesome actions committes with the three unwholesome 
actions namely, covetousness (abijjha), ill-will (vyapada), and 
holding wrong beliefs (micchaditthi),as foremost, come within the 
category of unwholesome mental actions. 














Wholesome actions, and unwholesome actions, can be categorized 
into three groups in terms of the three doors of perception, namely, 
body, word and mind. 


in terms of liberality (dana), morality (sila), and mental 
developments (bhavana). This is the nature of sensuous kamma 
(kamavacara kamma). 


LIFE BY PRINCIPLE 


Buddhism taught a life not by rule, 
but by principle, a life of beauty; and as 
a consequence, it was a religion of tolerance. 
It was the most charitable system 
under the sun. 





Rev. Joseph Wain 
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Similarly all wholesome actions can be categorized into three groups ~ 
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CHAPTER FIVE 


KUSALA (WHOLESOME) AND AKUSALA 
(UNWHOLESOME) ACTIONS 


he wholesome actions and unwholesome actions committed 

by ordinary men and women are described as kamavacara 
kamma. The significance of this expression “kamavacara” is 
“living in association with spheres of sensuous existence”. There 
are eleven sensuous worlds, as follows: four woeful states (apaya); 
six heavenly states (deva loka) and the world of humans. There 
are beings who exist in association with all these 11 spheres. They 
take pleasure in the five perceptions namely, visual forms (ripa), 
sound (sadda), smells (gandha), taste (rasa), and touch (phassa) 
that are received through the five doors of perception, namely, 
eye, ear, nose, tongue and body. 


Those beings who exist in these sensuous spheres take great delight 
in seeing sights that are pleasant to the eye, hearing sounds that are 
pleasant to the ear, smelling fragrances that are sweet to the nose, 
tasting things that are nice to the tongue and acquiring touches that 
are pleasant to the body. They spend a good part of their time to 
acquire means of satisfying these organs and they esteem such 
sensuous satisfaction. Because of these they are considered beings 
inclined to sensuousness (kamavacara). 


These sensuous beings are inclined to do all wholesome actions 
which are considered three - fold, namely, - liberality (dana), 
morality (sila), and mental developments (bhavana). The 
wholesome actions are practised with the hidden intention of 
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acquiring greater pleasure in the future, from the gratification of the 
sense-organs. This is a form of craving. One may very well ask 
how it is that, actions mixed with craving, could become wholesome 
actions. If the wholesome action is giving, liberality (dana), at the 
moment of giving, the thought that occurs in the giver is liberal, 
charitable thought of eradicating the craving one had for the object 
that is being given. This is a wholesome action. That giver expects 
higher sensuous pleasures in the next birth, as a result of that 
wholesome action, craving gets mixed up with the result that is 
expected. The action is performed without craving. The expected 
results and craving intermix. Therefore there is no conflict in it. 


These sensuous wholesome actions are classified into three 
categories as tihetuka (possessing three causes), dvihetuka 
(possessing two causes) and ahetuka (possessing no cause at 
all). These classifications occur in terms of the notions that appear 
in the mind of the being who performs the action. In order an action 
to be wholesome, either craving (loba), or ill-will (dosa), or 
ignorance (moha) should get discarded. 


In the wholesome action, that is performed without any of these 
being eradicated, there is no strength whatsoever. Through such 
actions no important results can be obtained. While performing a 
wholesome action, if the roots of evil, namely, craving (loba), or 
ill-will (dosa), or ignorance (moha) could be temporarily 
suppressed and if that wholesome action can be performed with 
liberality, with loving-kindness and with wisdom, the result of that 
wholesome action is described as ti-hetuka (possessing 3 causes). 


The reason for that classification is the fact that, all the three causes 
of wholesome action - namely, absence of craving, absence of ill- 
will and absence of ignorance are contributory to that wholesome 
action. In some wholesome actions, only two of those factors may 
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be present. A person may make a gift. He has discarded the loba 
(craving, desire) he had for the object he gifted. He has a feeling of 
compassion (Karuna) and loving-kindness (metta) towards the 
monks who receive what he has gifted. But, since he may not be a 
wise person, he may not be able to think wisely about his act of 
giving. Therefore the lack of moha (ignorance) is not present in his 
act of giving. Therefore that wholesome action has only two causes 
(dvi-hetuka). The wholesome action is thus weakened. When that 
action yields results too it will have a weak result and not a strong 
result. 


Those who lack wisdom are incapable of having all the three causes 
of wholesome action - namely, lack of craving, lack of ill-will and 
the lack of ignorance present in the action they perform. Some 
people give, with a certain painful thought about giving. They are 
incapable of being fully devoid of craving when they give. They do 
not have a loving kindness towards the person who receives the 
gift. They may even think of those who receive as trouble-makers. 
They give only because they cannot say “no”. In such a situation 
there is no absence of ill-will. There is of course no lack of ignorance 
in that situation. This way dana (liberality) is practised in this 
instance, without all the three causes of wholesome action being 
present there. Such a wholesome action is very weak indeed. Such 
an action is “ahetuka” - devoid of all three toots of wholesome 
action. These who are born with such deformities as being blind 
from birth, are said to have come into being that way due to the 
result of “ahetuka” action. 


All that is about the wholesome actions in the sensuous sphere. 
Now, we must talk about unwholesome actions. All the bad actions 
done, all the bad words spoken, and all the bad thoughts that are 
thought come within the category of unwholesome actions. In spite 
of the fact that each of these actions, each of these words and each 
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of these thoughts is unwholesome, that unwholesomeness does not 
bring about sins that pave the way to woeful states. The ordinary 
thoughts that occur in worldly earthlings tending towards sensuality, 
are described as defilements (kilesa). All these blemishes and 
defilements come within the category of sins. The seriousness of 
an unwholesome action becomes evident, in terms of the ill-effect 
that action has either on one’s own self or others. It is by considering 
such ill-effects that taking life (panaghata) and stealing 
(adinnadana), etc., have been classified as unwholesome actions. 
Among unwholesome actions misbelief (micchaditthi) is 
considered a very grave sin. Beings are persuaded to perform 
unwholesome actions, because of the fault of the wrong views that 
occur within people. Any one can understand what great harm can 
occur due to a person, who has acquired such dangerous views as 
- “There is neither sin nor merit. There is no hereafter,” etc. Therefore 
this wrong view described as “micchaditthi” (mis-belief) is 
considered one of the most harmful of sins. 


Abhidhamma (metaphysics) teaches that in unwholesome actions, 
there are no three-cause unwholesome actions, as in wholesome 
actions, where there are three-cause wholesome actions. The reason 
for this is that the three roots of unwholesome actions, namely, 
craving (lobha), or ill-will (dosa), or ignorance (moha) are not 
combining together. 


Craving (lohba) and ill-will (dosa) are two forms of thought that 
cannot combine with each other. Therefore two-cause 
unwholesome actions may occur, by the combination of either lobha 
(craving) and moha (ignorance), or else by the combination of 
dosa (ill-will ) and moha (ignorance). This way unwholesome 
actions, can occur due to combination of two roots of evil. But, 
three - cause unwholesome actions, combining all three roots of 
evil - namely, lobha (craving), dosa (ill-will ) and moha (ignorance), 
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do not occur. This is not a statement made by the Buddha, but only 
a view expressed by commentators. 


Buddha is a religious Teacher, who adopted a middle-path towards 
kamma (action). His contemporary, Niganthanataputta 
(Mahavira), taught a doctrine that took an extremist view of 
kamma. According to Nigantanathaputta, one’s awareness is 
not necessary for an unwholesome action to occur. In terms of his 
doctrine, we commit an unwholesome action when creatures die 
underfoot while we walk along a road. Unwholesome action takes 
place when we drink cold water because creatures live in cold 
water. 


As the reason for the occurrence of such sins, his doctrine states 
that bodily action is stronger than other forms of action. 
Niganthanathaputta’s theory can be accepted, if kamma occurs 
only through action. But if it is true that kamma occurs according 
to the workings of the mind of the person who performs the action, 
the system of teaching must be true. Even when an action takes 
place, if the mind of the person who performed it has not kept 
pace with that action, and, besides, if that person has no knowledge 
of that action, how can a kammic energy arise there? This has not 
been considered in Mahavira’s system of thought. Buddhism 
declares kamma occurs on cetana (mental factor). Whatever may 
have been advocated by Niganthanathaputta in his doctrine, it 
is logical to assume that a kamma cannot occur on an action that 
takes place without our mind being active. When we walk along 
the road, we do not have the intention to kill creatures underfoot. 
From such an action, there is no way we can have any sin. 


Yet another question can be raised here. Whatever may be the 
question regarding the mind being active, we can show a link with 
the cause. If we did not walk along the road, the death of those 
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creatures would not have happened. Our walking along the road 
was the cause of their death. According to this law, couldn’t we 
have committed a sin? That is the question. 


In the Buddhist analysis of kamma, no other cause than the cetana 
(intention) of the doer has been given. The intention of the person 
who walks along the road is directed only on the walking and not 
on killing creatures. Therefore “cetana” (the intention) that forms 
the cause was not linked to the death of creatures. In consequence 
it does not become a Kamma. 


There are certain controversies that occur in due to this “cause” of 
kamma. Meat-eating assumes an important place in those 
controversies. The butcher kills animals because we buy meat. This 
way, our purchasing of meat is an encouragement to the killing of 
animals. Today many people tend to argue that because of that 
encouragement given to the butcher, eating meat is a sin - an 
unwholesome action. This is an argument that is in keeping with 
Niganthanathaputta’s line of thinking. It does not agree with the 
Buddhist system. 


Encouragement can have the strength to bring a kamma into being, 
if that encouragement is limited in scope. Ifan individual kills animals, 
either for one’s own self or for limited group of people, and also if 
that group or that person knows circumstances under which the 
animal is slaughtered, due to that knowledge, their cetana 
(intention) gets linked with the killing of the animal. On the contrary, 
due to the action of the butcher who slaughtered animals and sells 
meat to all in general without any special preference, the buyer of 
the meat does not acquire a sin. 
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The idea that encouragement is a sin can be extended further. It 
does not stop there. By eating rice too we become guilty of the sin 
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of taking life, if that argument were to be extended. In paddy 
cultivation, millions of creatures are destroyed by the spraying of 
agro-chemicals. The cause of their death is the need to protect 
paddy cultivation. If this were so, we too must be committing a sin, 
by eating rice. In terms of the same argument, because we wear 
silk, millions of silk worms die. When we dig the soil, earthworms 
die. If we keep on thinking this way, we will face a situation in 
which we will find it difficult to live in this world. 


On many occasions Buddhists tend to ask the question “Will this 
action be sinful or not?” regarding various matters. Every Buddhist 
must be capable of saying decidedly, “This action is sinful and this 
action is not sinful.” If about any action one could honestly say that 
“T did not do this deliberately”, one should unhesitatingly conclude 
that neither a sin nor merit occurs from that action. Fora kamma to 
arise from a given action, there should be a mind - an intention 
linked to it. A deep learning in the doctrine is not quite necessary 
to conclude that the action that is not linked to such an intention is 
not capable of generating a kamma. 


Among unwholesome actions (akusala) there are six that will bring 
about grievous results. These six are: 


1. Misbelief 

2. Killing one’s mother. 

3. Killing one’s father. 

4. Killingan Arahant. 

5. Making a Buddha’s body bleed. 

6. Bringing about disunity among the Sangha (schism). 


The sinful actions from number two to number six above are 
described as pancanantariya (immediately following) sins. 


“Paficime bhikkhave 4payika nerayika parikuppa atekiccha. 
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Kata me pafica? Mata jivita voropita hoti. Pita jivita voropito 
hoti. Araham jivita voropito hoti. Tathagatassa dutthena 
cittena lohitam uppaditam hoti. Sango bhinno hoti. Ime kno 
bhikkave panica apayika nerayika parikuppa atekiccha. 


“O Bhikkhus, the following five persons will certainly be born in 
woeful states. They will never attain higher states of spiritual 
fulfillment. They can never be put right. These are the five: he who 
has killed his mother; he who has killed his father; he who has 
killed an arahant; he who has shed blood from the Buddha’s body, 
with an evil intention, and he who has brought about dissension 
among the brotherhood of Bhikkhus (who has brought about 
schism). O Bhikkhus, these five will certainly go to woeful states. 
They will never attain higher states of spiritual achievement. These 
cannot be put right.” 

(Anguttara -Paficaka Nipata) 


According to this word of the Buddha, it must be accepted that 
those who committed the five sinful acts referred to above, will 
inevitably be born in woeful states. At the moment of death they 
will invariably remember that grievous act, and that proving to be 
his immediate kamma, he will be born in woeful states. 


Of the above six unwholesome, sinful acts, the first one, 
micchaditthi (misbelief), is said to be even more grave than 
anantariya kamma. The strength of this misbelief is confirmed on 
the following convictions of sucha misbeliever. 


1. Natthidinnam: (There is no effect in giving.) 

2. Natthi yittham : (There is no effect in the performance 
of yaga - in what was given in sacrifice.) 

3. Natthihutam: (There is no effect in the performance 
of oblations - homa.) 
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4. Natthisukata dukkatanam kammanam 

phalam vipako: (There is no effect in either good or 

bad deeds.) 

Natthi ayam loko: (This world is empty.) 

Natthi param loko: (The next world is empty.) 

7. Natthi mata: (Mother is nothing. There is no use 
treating the mother well or badly.) 

8. Natthi pita: (Father is nothing. There is no use treating 
the father well or badly.) 

9. Natthisatta opapatika: (Beings are not born without 
visible cause, spontaneously.) 

10. Natthiloke samana brahmana sammaggata: 
(There is no ascetic or Brahmin in this world who has 
entered the correct path.) 


a 


When we examine the ten conditions above, conditions (1), (2) 
and 3 indicate that there is no effect in giving. Conditions (7) and 
(8) are a rejection of the effectiveness of the kammic force. It can 
be concluded that way because these conditions say that treating 
the parents well or badly does not bring about either wholesome 
results or unwholesome results. This way conditions (1), (2), (3), 
(4), (7) and (8) belong in the category of non-acceptance of the 
effectiveness of kammaic action. Conditions (5) and (6) reflect the 
theory of annihilation, because rebirth is rejected in these two 
condition. The rejection of the birth of beings without visible cause 
(spontaneously) in condition (9) and the non-acceptance of the 
fact that there are ascetics and brahmins treading the right path, 
are linked to the non-acceptance of rebirth. In consequence, 
condition (5), (6), (9) and (10) all come within the category of 
annihilation. Those individuals who favour the view of annihilation 
do not accept the effectiveness of kamma. Therefore those ten 
conditions of misbelief belong in the category of nihilism. There is 
hardly any evil action such a nihilistic person cannot stoop to. That 
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explains why misbelief is considered a grave sin. Kammic force 
arises in terms of mental factors (cetasika). For a sinful kamma to 
arise, a sinful thought must occur in the mind. For a wholesome 
action (meritorious action) to arise, a wholesome thought must 
occur in the mind. 


In Abhidhamma (metaphysics) the wholesome thoughts and 
unwholesome thoughts that occur in the mind are categorized 
separately. 


The following are unwholesome thoughts:- 


Mana ( conceit) 

Dosa (ill-will) 

9. Issa (jealousy; envy) 

10. Macchariya (avarice) 

11. Kukkucca (repentance) 

12. Thina (slothfulness) 

13. Middha (torpor) 

14. Vicikiccha (skeptical doubts) 


1. Moha (ignorance) 

2. Ahirika (being unashamed to commit sin) 
3. Anottappa (being unafraid to commit sin ) 
4. Uddhacca (mental restlessness) 

5. Lobha (craving) 

6. Ditthi(misbelief) 

qT: 
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There are no unwholesome mental factors outside these. No 
unwholesome action (sinful action) can take place without the 
presence of these mental factors. These unwholesome thoughts 
occur in the minds of all worldly beings, through a natural process. 
These lie concealed in their minds always. Until these mental factors 
begin to work rapidly, those actions which are considered 
unwholesome (sinful) actions do not arise. To kill an animal, the 
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mental factor of ill-will must become active. This is an instance to 
show that when such a mental factor does not rise to an active 
level, the thoughts that occur in ordinary association with such mental 
factors, are not strong enough to bring about a kammic effect. 
Therefore they are thought of as defilements - blemishes. The 
contents of those mental energies that are considered as blemishes 
are described as upadana (factors that cling to existence). The 
reason for this is, the primary associate of these thoughts that arise 
moment to moment, being craving (tanha) of the mental energies 
that arise in our mind each day. The majority are upadana (factors 
that cling to existence). Wholesome (kusala) or unwholesome 
(akusala) actions that have the potentiality to enter into kammic 
energy, are not very much. Those powerful thought processes that 
are necessary for the arising of a kammic force, occur only rarely 
in our mind. It is this upadana energy (the energy that clings to 
existence) which sustains a being after his death, until he is conceived 
in his next birth. The upadanas (those factors that cling to existence) 
are born out of defilements that associate themselves with tanha 
(craving), with future birth in mind. 


The three primary mind factors that are the main causes of the 
arising of unwholesome thought processes are lobha (craving), 
dosa (ill-will) and moha (ignorance). When wholesome mental 
processes arise, the three causes of wholesome action - namely, 
alobha (non - craving) adosa (lack of ill-will) and amoha (absence 
of ignorance) occur together, and such a combination of causes is 
described as wholesome thought processes with three- combined 
causes (ti-hetuka). But, the three unwholesome causes lobha 
(craving) dosa (ill-will) and moha (ignorance) do not combine 
into a three-combined cause to bring into being ti-hetuka 
unwholesome actions (unwholesome actions with three-combined 
causes). The reason for this is that the two mental factors lobha 
(craving) and dosa (ill-will) do not occur simultaneously in the mind. 
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These two mental-factors are opposed to each other. Unwholesome 
mind processes can arise from a combination of the two causes 
lobha (craving) and moha (ignorance), and also from a combination 
of the two causes dosa (ill-will) and moha (ignorance). But, 
unwholesome mind processes do not occur from a combination of 
all the three roots of sin lobha,dosa and moha. 


This may give rise to the view that unwholesome thought processes 
are not as strong as wholesome thought processes. But this has to 
be noted. Even in the wholesome thought processes that arise from 
a combination ofall three causes, all the three causes do not arise 
simultaneously in one thought process. When a wholesome thought 
process arises, there are hundreds of mental strands that become 
active in one thought process. Therefore one of these strands will 
interact with one cause, while two other strands will interact with 
the other causes. 


Wholesome Mental Factors 


The following are the wholesome mental factors, as given in 
Abhidamma (metaphysics):- 


Saddha (confidence) 

Sati (mindfulness) 

Hiri (moral shame) 

Ottappa (moral dread) 

Alobha (lack of craving) 

Adosa (absence of ill-will) 

Tatra majjhattata (equanimity; equipoise; mental 
balance) 

8. Kaya passaddhi (tranquillity of body; serenity of the 
senses) 

Citta passaddhi (tranquillity of consciousness) 
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10. Kaya-lahuta (buoyancy of the senses) 
11. Citta lahuta (buoyancy of mind) 

12. Kaya muduta (pliability of the senses) 
13. Citta muduta (suppleness of mind) e 
14. Kaya kammaiifata (wieldiness of body) 

15. Citta kammanifiata (wieldiness of mind) 

16. Kayapaguiiiata (bodily efficiency) 

17. Citta paguiiiata (mental agility) 

18. Kayujjukata (uprightness of body) 

19. Cittujjukata (straightness of mind) 

20. Samma vaca (right speech) 

21. Sammakammanta (right conduct) 

22. Samméa Ajiva (right means of livelihood) 
23. Karuna (compassion) 

24. Mudita (sympathy for others’ welfare) 
25. Pana (wisdom; insight) 


Although twenty-five wholesome thought processes are classified 
here some could be set aside as they tend to be repetitive. When 
that is done this number can be considerably reduced. The following 
is the reduced list: 


Saddha 

Sati 

Hiri 

Ottappa 

Alobha 

Adosa 

( Amoha 

Tatramajjhattata _ 

Kaya passaddhi 

0. Citta passaddhi 
(The mental factors Kaya-lahuta, Citta lahuta, 
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Kaya mudata, Citta muduta, Kaya kammanifiata, 
Citta kammafnhata, Kayapaguiifata, Citta 
paguihfata, Kayujjukata are also included in Kaya 
passaddhi and Citta passaddhi) 

11. Samma vaca 

12. Samma kammanta 

13. Samma ajiva 

14. Karuna 

15. Mudita 

( The English equivalents are given in the main list of 25) 


When these wholesome mental factors are given terms of primary 


concepts, they are as follows: 


Aloba (lack of craving) 

Amoha (lack of ignorance) 

Metta (loving kindness) 

Karuna (compassion) 

Mudita (sympathy of others’ welfare) 
Upekkha (equanimity) 

Samma vaca (right speech) 

Samma Kammantha (right conduct) 
. Sammi ajiva (right livelihood) 

10. Saddha (confidence) 

11. Sati (mindfulness) 

12. Hiri(moral shame) 

13. Ottappa (moral dread) 

14. Athina (being devoid of slothfulness) 
15. Amiddha (being devoid of torpor) 
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When these mental factors of wholesomeness become active in 
the mind, a wholesome power begins to issue. As much as in 
unwholesome thought - processes, a two -fold power - namely, 
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kamma and upadana (clinging), arise due to these wholesome 
thought - processes too. When the mind factors become extremely 
active in combination with the mind, wholesome kamma energies 
arise. When the mind becomes active, with the wholesome thought 
processes in the usual ordinary manner, wholesome upadanas 
(clinging to existence) arise. In the minds of Arahants (great saints) 
even hopes and expectations for the future have also disappeared. 
Therefore kamma energy or upadana energy does not arise in 
the minds of such Arahants. 


Due to the two forms of kammic energy - namely, wholesome 
kammic energy (kusala kamma) and unwholesome kammic 
energy (akusala kamma), a being’s samsara (cycle of existence) 
gets prolonged. Because of wholesome kammic energy (kusala) 
samsara gets prolonged but he will receiver happy rebirths. Due 
to unwholesome kammic energies (akusala) samsara gets 
prolonged, but he will receive miserable rebirths. With the difference 
of happiness and misery, both these kammic energies kusala and 
akusala, are similar in the prolonged existence in samsara. 
Whether sin or merit, both are kammic energies. We wander in 
samsara because of the kammic energies and also because of 
the upadana (clinging) that arise with the kammic energies. The 
Buddha has declared this, in this followng manner: 

“appakenapi pufiena - attho mayham navijjati” 

“For me, there is no use with even the slightest merit.” 


That is the truth for the Buddha. But to be reborn in such states of 
existence as will enable us to fulfil our tasks to break the power of 
tanha (craving) we must be born in births conducive to the 
accumulation of wholesome energies. Besides, due to the power 
of wholesome activities the power of tanha (craving) is diminished. 


Wholesome kammas (actions) are three-fold - namely, associated 
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with sensuousness (kama vacara), associated with fine-material 
spheres (riipavacara), and associated with immaterial spheres 


(ariipa vacara). ( 


Sensuous wholesome actions are those kammic energies that can 
ensure birth in the human world and in the six divine states, and will 
enable beings to experience pleasures of those spheres. 


Fine-material wholesome actions are those kammic energies, that 
enable a being to be reborn in fine-material Brahma sphere, without 
giving up the absorptions that have been attained by suppressing 
the five-fold hindrances through meditation concentrating on a visual 
form. That meditator who concentrated on a visual form gives up 
that meditation object and concentrates upon an immaterial object 
and attains immaterial (aripavacara) absorption. When he passes 
away, without giving up that absorption he is reborn in Brahma 
spheres where there is only mind and no physical entity. The 
kammic energy that enables such rebirth is described as immaterial 
wholesome kammic energies (ariipavacara kusala kamma). 
Both these wholesome kammic energies described as fine-material 
and immaterial (riipavacara and arupavacara) are wholesome 
energies that issue from tranquil minds that have arisen due to the 
suppression of unwholesome energies. They are not similar to such 
wholesome actions as dana (liberality), 


In both these Brahama spheres, there is no other “happiness” than 
living in absorption (jhana). What is meant here as “happiness” is 
the kind of pleasure that beings experience through five-fold sensual 
pleasures in such spheres as divine abodes. Even when wholesome 
actions are being done in the sensuous sphere, the blemishes in the 
mind should be temporarily suppressed at the moment when such 
wholesome actions are being committed. Mind should be 
concentrated fully on the wholesome act one commits. That 
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temporary suppression of defilements is described as “tadanga 
pahana” (overcoming by the opposite). The quality of the 
wholesome action done without that temporary suppression, is 
rather weak. The temporary suppression of defilements through 
rapavacara (fine-material) and arupavacara (immaterial) spheres 
is akind of prolonged suppression, in which the defilements are 
not allowed to rise again for a long time. Such a suppression is 
described as “vikkhambhana pahana” (over comming by 
repression). Even in the instance of “vikkhambhana pahana”, 
this repression of defilements is temporary and is not permanent. It 
is nota total eradication. Defilements are totally eradicated only by 
“samuccheda pahana” - total eradication. This kind of eradication 
occurs when such spiritual states as sotapatti (stream-wining), 
are attained. Therefore until fruits of the spiritual path are attained, 
it must be clearly understood that no total eradication of the 
defilements takes place. If what arises in a mind devoid of 
unwholesome thoughts are wholesome thoughts, how is it that such 
wholesome kammic energies do not occur in the minds of Arahants 
(saints) who have totally eradicated unwholesome thoughts? One 
can raise such a question. A mind generates mental energies by 
combining with mental factors, only when avijja (ignorance) and 
tanha (craving) are present within that being. In Arahants those 
factors of ignorance and craving are totally absent. Therefore, the 
wholesome thoughts that arise in the minds of Arahants tend to 
disappear without giving rise to kammic energies. 


When an Arahant remains at the ordinary level, without entering 
into mental absorption, his mind is the self-same sensuous mind he 
inherited at birth. But that kama vacara citta (sensuous mind) is 
an “active entity” only. That is the difference between an Arahant’s 
mind and the ordinary mind. Arahants may offer flowers to the 
Buddha. They listen to Buddha’s sermons. Kamma energies do 
not occur in those Arahants, due to those activities. The reason for 
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this is, that the avidya (ignorance) and tanha (craving) that existed 
earlier in the minds of those Arahants, have been fully eradicated 
at this stage. The mental powers that arise due to the activities of 
their minds and mental factors, do not get transformed into kamma, 


(craving) in the minds of the Arahants. 


All these discussion have been about kamavacara kamma 
(kamma of the sensuous sphere). We must now turn to the arising 
of wholesome thoughts in the ripavacara (fine material) and 
arupavacara (immaterial spheres). 


Let us assume that a certain person disillusioned with the five-fold 
sensuous pleasures and the material world, begins a process of 
mental development (bhavana) to get rid of the feelings relating to 
the sensuous sphere from his mind. The themes of his meditation 
are not the three characteristics of existence, namely, anicca 
(impermanence), dukka (suffering) and anatta (non-self). These 
three characteristics (ti-lakkhana) become the subject only of 
insight meditation. 


Through that form of meditation fruits of the path can be attained. 
But the meditation we refer to here is a worldly meditation. This 
form of meditation is the foundation for the fine-material and 
immaterial absorption, generated by meditators even during times 
when there are no Buddhas. This meditator, according to the 
instructions ofa teacher, prepares a meditation disc-object, in some 
colour like blue, red or yellow. The meditation object must befit his 
character. The idea is to develop a desire for that colour. It is 
because, he cannot concentrate on a meditation object which he 
dislikes. 


Before beginning to meditate he must be pure in virtue. His character 
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must be blemishless. He may be a person who had committed evil 
actions earlier. But when starting meditation he must make a thorough 
determination to this effect: “I have now started a new life. This is 
my second life. Therefore, from now on I will not commit any 
unwholesome act through my body, my words and my mind.” He 
feels a joy because ofhis purity. A self-confidence and self-strength 
willarise within him. The meditator now sits in front of the meditation 
object either with his legs entwined or in any other sitting posture 
he is used to. He tries to concentrate on the object of meditation. 
At first it will be a difficult task. Sounds that he hears, smells sweet 
and bad his nose experience, the contents of the body and above 
all, the ideas that he remembers, begin to come ina flood towards 
him. Without turning his mind to those, concentrating his wayward 
mind on the meditation object the meditator tries to focus his mind 
on one object. Such a meditator is facing one of the most difficult 
tasks in the world. 


The Buddha has declared in “Maha Saccaka Sutta” how He 
tried to practise this meditation, when He was an aspirant Buddha. 
“So kho aham aggivessana, dantehi danta madhaya jivhaya 
talum ahacca cetasa cittam abhi nigganhami. Abhi nippilemi. 
Abhisantapemi. Tassa mayham Aggivessana, dantehi danta 
madhaya jivhaya talum abhacca cetasa cittam 
abhinggahayato abhinippilayato kacchehi seda mucchanti.” 


“Fire-worshipper, I clenched my teeth, pressed my tongue against 
the plate, dismissed one thought after another. I oppressed my 
mind with my mind. When I did that, O fire-worshipper, sweat 
poured from my arm-pits.” 


This makes it quite clear how difficult it is to set aside external 
thoughts and to concentrate on an object one wants to focus upon. 
Two aims are achieved by concentrating one’s attention upon an 
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object. The two aims are 1) freeing the mind from the five hindrances 
and 2) making the mind active. Making the mind active (karmanya) 
implies making it fit to be utilized. Usually we work enslaved by the 
mind. The meditation does not become successful unless we enslave 
the mind. What is useful in this activity is training the mind to receive 
only those ideas we give it, without allowing it to absorb various, 
sundry notions. As the Buddha has indicated in the Citta Vagga 
(mind canto) in Dhammapada, anyone capable of restraining the 
mind will be able to escape the bonds of mara (death). 


This form of meditation can suppress the five hindrances (panica 
nivarana) temporarily. 


“Nivarana” implies that which imposes limits. Imposing limits means 
covering up. What do these five hindrances cover up? They cover 
up and obstruct the path to Nibbana (the eternal bliss). The Five- 
hindrances are 

1. Kamacchanda (sensuous desire), 

Vyapada ( ill-will), 

Thinamiddha (sloth and torpor), 

Uddhaccakukkucca restlessness and scruples, 

Vicikiccha (skeptical doubt). 


ae 


Fruits of progress in the spiritual path can be attained by eradicating 
these five. It is extremely difficult to eradicate these all at once. 
Fine-material absorptions and immaterial absorptions (riipavacara 
and aripavacara jhana) enable a being to suppress these 
hindrances temporarily. This process of suppressing them 
temporarily from time to time, paves the way to eradicate them 
totally. Temporary suppression is described as “vikkhambhana” 
and the total eradication is referred to as “samuccheda.” 


“Kamacchanda’ is the inclination towards the five-fold sensual 
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pleasures. Of the five hindrances this is the most potent. The only 
desire of ordinary people is to amass such means of sensual pleasure 
as visual forms, sounds, etc. Such a habit that has formed over 
long ages in samsara cannot be eradicated from the mind easily. It 
is the enjoyment of five-fold sensual pleasure, that is described by 
beings as worldly happiness. If an individual can overcome this 
desire for sensual pleasures, he would have conquered the most 
difficult point in meditation. 


“Vyapada” is ill-will. Ill-will arises due to the friction with the 
obstacles that bar the achievement of one’s aims. It can arise due 
to both animate and inanimate objects. 


Thina-middha represents slothfulness and torpor-the laziness of 
the body and mind. This is a laziness that oppose the attempts to 
concentrate the mind on one object. This laziness arises due to the 
feeling of sleepiness that automatically arises on such occasions. 
Bodily laziness arises due to overeating. When that happens it 
becomes difficult to keep the body erect. This state is associated 
with yawning, These two forms of lethargy and laziness are described 
as thina-middha. 


“Uddhaccakukkucca” is an expression that denotes restlessness 
and repentance. In this situation a being cannot focus his attention 
ona given object. Along with that, the individual tends to repent 
about past events and incidents. The meditator must make it a 
special point to overcome the tendency to recall past events. Five 
hindrances (pafica-nivarana dhamma) arise primarily due to the 
recalling of past events. 


“Vicikiccha” is doubt. Will my meditation prove a success? Is this 
the right path? Is all this true? These are some of the questions and 
doubts that are likely to arise in a person’s mind. The meditator 
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who is engaged in achieving mental tranquillity, must have a sense 
of certainty about the path he has taken. The meditator may begin 
without any doubts at first. But, after he has started his meditation, 
doubts may arise again. The meditator expects quick results. When 
the result delay, he tends to doubt the path. When such doubts 
arise, some may even suspect whether the dispensation of the 
Buddha can lead to liberation. 


In the mind of the meditator who has suppressed the five hindrances 
and has concentrated upon the object of meditation, the five-fold 
factors of mental absorption will arise at first. These five are vitakka 
(reflection), vicara (investigation), piti (joy), sukha (happiness) 
and ekaggata (one-pointedness of the mind). 


Here “vitakka” implies, constant reflection upon one’s subject of 
meditation. This prevents the mind from straying into things outside 
the meditation. Vicara is the direction of one’s investigative thoughts 
towards one’s purpose of meditation. 


“Piti’” is the joy that arises due to the disappearance of the confusion 
the mind usually feels. Because of this joy experienced by the 
meditators, they like to keep on meditating. 


“Sukha” is the happiness. One experiences as the body of the 
meditator begins to feel light. It is natural that the body should 
reflect the happiness of the mind. 


“Ekaggata” is the concentration that is found by the one 
pointedness of the mind. These five-fold factors of mind absorption 
are fully and completely present in the first absorption. When the 
mental absorption improves the absorption factors tend to get 
reduced gradually. When the second mental absorption is reached, 
the two factors vitakka and vicara get reduced. Only piti, sukha 
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and ekaggata remain. At the stage of the Third Absorption, ‘piti’ 
also gets reduced - only sukha and ekaggata will remain. At the 
forth stage even ‘sukha’ gets reduced. At that stage an equanimity 
of mind (upekkha) appears. In this situation neither “happiness” 
nor “misery” will be thought about. When that happens only 
“equanimous one-pointedness of the mind” will remain in the mental 
absorption. 


The reason for the gradual reduction of absorption factors 
(jhananga) is due to the intensification of the mental absorption. 
In the first absorption the meditator constantly examines his 
meditation-object without allowing other issues enter into the mind. 
This factor is “vitakka.” Vicara keeps the mind concentrated on 
that object. Initially it is difficult to manage these two factors 
“vitakka” and “vieara”. At this stage the meditator has to make 
a tremendous effort to get rid of those extraneous issues, as the 
mind has to be protected against those. Even the aspirant Buddha 
tried hard clenching his teeth and pushing his tongue against the 
palate to link these two vitakka and vicara - to the object of 
meditation. 


The meditator, who was directing his mind to a variety of objects, 
as a confused person, has only one aim now - that is to concentrate 
on his meditation. Once the meditator gets used to the concentration 
of mind on one point, he can go to sleep in an instant. Because of 
this tendency to fall asleep instantly, the meditator must remember 
how not to fall asleep in the midst of his meditation. The meditator 
has not yet attained the stable one-pointed concentration of the 
mind called “samadhi”. His mind is tranquil. He feels a joy and 
happiness due to that. His doors of perception - namely, his eye, 
ear, nose, tongue and his body are not still closed. He can still 
discern the objects received by those doors of perception. But, he 
does not allow his mind to wander towards those sensations. 


Zs 











2 swe ue 








Therefore it is said: 
“savitakkam, savicaram, vivekajam, piti sukham 
pathamajjhanam”In the first stage of mental absorption, 
the mind is reflexive, investigative, tranquil, joyful and happy. 


Continuing further, the individual who has attained the first absorption 
attains the second absorption. At this stage, he does not need the 
two factors, vitakka and vicara. It is no longer necessary for him 
to look constantly at the meditation-object or to recollect it. That 
meditation-object is now deeply etched in his mind. When he stops 
his meditation and begins again, it is not necessary for him to look 
at the meditation object. When he closes his eyes and recalls the 
meditation object, all other objects disappear and the mind achieves 
full concentration. He has attained full one-pointedness of the mind. 
The mind seems extraordinarily clear. His mind still feels a sense of 
joy. His body feels comfortable. It is said: 


“vitakka vicaranam vipasama ajjhattam 
Sampasadam ceteso ekodibhavam avitakkam 
avicaram samadhijam piti sukham dutiyajjhanam” 
Vitakka and vicara have disappeared. The mind is tranquil. 
The mind is concentrated. Joy and happiness devoid of 
vitakka and vicara characterize the second stage of mental 
absorption. 


Atthe third stage of absorption the mind of the meditator can discern 

piti joy). Now, the meditator’s mind achieves higher absorption. 

As the absorption has intensified, the meditator’s discerning of piti, 

( ceases. There is no such buoyancy in his mind. He does not discern 
happiness or misery. But his body feels comfortable. But that 

2) sensation is not capable of effecting a change in the mind. It is like 
a sensation felt by an ordinary person when he is half-asleep. Mental 
equanimity described as “upekkha” dominates the mind. Noble 
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beings describe this absorption as “uppekkhako satima sukha 
vihari” (Absorption with equanimity, mindfulness and a sense of 
well-being.) 


At this stage of the absorption, it can be said that such organs as 
the eye, ear, nose, tongue and body do not function, but, that 
inactivity is not intent. This is because all doors of perception close 
fully only during the Fourth Absorption (catutthajjhana). At this 
stage the meditator is totally devoid of the absorption factors 
“vitakka, vicara and piti.” Only the two absorption factors sukha 
and ekaggata remain. With the attainment of the fourth absorption 
(catutthajjhana) the end of the fine-material absorption is reached. 
All his sense organs are suspended. Even if the earth were to tremble, 
or even if seven claps of thunder were to happen, he is not at all 
aware. This fourth absorption is also described as “anefija 
samapatti” (The unshaken absorption). 


In terms of fine-material wholesome actions (kamavacara kusala), 
the thoughts that occur in the minds of those in fine-material 
absorption are described as wholesome thoughts, assumed so by 
the rule “what is not unwholesome is wholesome”. If unwholesome 
thoughts are polluted because of unwholesome mental-factors, 
those thoughts which are mixed with good mental factors, instead 
of bad mental-factors, must be wholesome thoughts. The 
description “kusala” ‘wholesome’ in has been used here in its real 
sense. What ordinary people do by way of acquiring merit, is 
engaging in various activities that are necessary to produce in their 
minds a few good thoughts, temporarily. When we consider the 
Buddha’s declaration “sabba papassa akaranam kusalassa 
upasampada (refraining from all unwholesome actions - acquiring 
meritorious actions), it is quite clearly seen that refraining from 
committing sin is one kind of action, and acquiring merit is a totally 
different kind of action. The two are separate. All moral precepts 
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we observe, are a kind of pledge in which we promise to refrain 
from some unwholesome actions. Each time we observe that 
precept we have accepted it is a wholesome thought (merit) that 
arises in our mind. It is the same thing that has to be said about 
meditation. Those who offer alms and commit other acts of merit 
will have especially to utilize their time, wealth, mental and bodily 
efforts to acquire merit. 


In terms of internal effect what happens from each of these effects, 
is the removal ofa segment of “defilements” within a person’s mind. 
But, it is not similar to the eradication of unwholesome thoughts, 
through meditation. To separate the mind of a person of the 
sensuous world from unwholesome thoughts a great effort is 
necessary. It is easy to turn the mind to a different direction through 
physical action. Therefore, in the doctrine a series of actions has 
been indicated as wholesome actions, in order to make such people 
engage in wholesome efforts. When we consider in terms of the 
end-purpose, the internal effect of all those actions is to take the 
mind away from unwholesome actions. For those people, who 
have attained ripavacara jhana (fine-material absorptions) and 
arupavacara jhana (immaterial absorptions) do not need such 
special efforts. Therefore the mental-factors that occur in the minds 
of those who practise meditation are considered wholesome 
mental-factors. 





When these beings who have achieved ripavacara jhana (fine- 
material absorptions) are in the state of absorption, the kind of 
thought they have is considered ripavacara “wholesome 
thoughts.” But, the thoughts that occur to them when they are not 
in absorption, are not considered ripavacara (fine-material 
absorptions). At that time their minds work with the mental-factors 
that occur according to the sensuous rebirth-conception. If beings 
who have achieved fine-material absorption were to pass away 


eae 


2s, Ven 85 | 








ZS 














SN 


with their absorption undiminished, they are reborn in Brahma 
worlds, in terms of the status of their absorptions. As their 
conception-minds are the result of the fine-material wholesome 
thoughts, which was their last thought in their previous birth, those 
thoughts are considered ripavacara (fine-material absorptions) 
thoughts. Ifa person who had acquired fine-material absorption 
were to pass away when his mind was not in that absorption, his 
next conception will be a sensuous world conception and not a 
fine-material conception. 


What is meant by aparihinajjhano kalam katva (passing away 
with undiminished absorption) is that, the being has passed away 
while in his absorption. One may very well ask, does this not mean 
passing away without entering into absorption while he had the 
capacity to achieve absorption? The idea too could be read into it. 
But, that meaning cannot be taken here, because to receive 
conception with a fine-material effective mind, the last thought must 
be a fine-material kamma thought. 


The person who has achieved absorption is a sensuous being by 
birth, because he was born ina sensuous sphere (kamavacara). 
He achieves fine-material status, not due to any other power than 
the fine-material absorption he has attained. As long as he remains 
in that absorption, he will have a ripavacara (fine-material 
absorptions) mind. But that is only for the duration of his absorption. 
When he emerges from his absorption and gets back to his normal 
status, he is a person with a sensuous mind. If he does not enter the 
absorption when he dies, his last thought is sensuous. Therefore he 
will not be born in the Brahma world. 


The fourth fine-material absorption mind (ripavacara 
catutthajjhana) is a super-normal mind (abhinna). Abhinna 
implies specialized knowledge. 
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There are five forms of specialized, super-normal knowledge. They 
are as follows:- 


“Iddhividham dibbasotam - paracitta vijananam 

pubbenivasanussati - dibbacakkhuti paficadha” 
Various forms of super-normal powers, divine ear, 
penetration of others’ minds, remembrance of former 
existence and divine eye are the five super-normal powers. 


These higher powers can be obtained, it is said in commentaries, 
only by a person who has received the three-cause conception. 
This super-normal mind (abhiiiiia) occurs in a person when a being 
has suppressed or totally eradicated the five hindrances. How do 
these super-normal powers arise in a mind, due to at least a 
temporary suppression of the five hindrances? Is it logical, that a 
certain power that did not occur in a person at birth should arise 
later on in life? This question must be resolved in terms of the 
doctrine. It cannot be logically accepted that a power which did 
not occur at birth should arise later on in life. Even the Buddha’s 
all-knowing power is a mental capacity that was cultivated over a 
period of countless aeons. Prince Siddhartha was therefore able 
to inherit that knowledge at birth itself. It was only that power he 
inherited by birth that he refined after he achieved Supreme 
Enlightenment. Even the super-normal power (abhifiia) should 
be inherited by a being. That is the reason why it was said that 
abhinna will not occur in those who would have been conceived 
either by two-causes or no cause. Abhifiiia can be attained only 
by a being who has achieved a three-cause conception. 


This three-cause conception can be achieved only through a highly 
wholesome potentiality. The mind that occurs at such a conception 
is a mind possessing super-normal powers. These super-normal 
powers can remain suppressed for a while by the five hindrances. 
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But, if these five hindrances are thrust aside even temporarily, the 
hidden super-normal powers, will become active. But if one were 
to say that a fresh super-normal power will arise, when the five 
hindrances are eradicated, that cannot be accepted in terms of the 
teachings. An instance can be given here. Let us think that a brass 
lamp kept in some dusty place for a long while was taken out. 
Patina had accumulated for so long, that it cannot be identified as 
brass or any other metal. Brass normally shines. But, this particular 
brass lamp does not shine. But if someone were to burnish itintoa 
bright gleam the lamp might even shine brighter than gold. Was that 
shine not present in it when it was first discovered in the dust heap? 
If it did not have that gleam originally, how did it come now? 


This is the truth of the matter. The gleam was always there in the 
lamp. But that shine had remained covered by the accumulated 
patina. The gleam became prominent when it was burnished. The 
lamp did not get a new shine from outside when it was burnished. 
In the same way the potential abhinna power (super-normal 
power) existed in the three-cause mind from birth on. The shine 
called abhiffia remained concealed by the hindrances. Abhinna 
power became active after the hindrances were suppressed or 
eradicated. That is the real situation. 


IMMATERIAL KAMMIC ENERGY 
(ARUPAVACARA KAMMA) 


It is very well known among Buddhists that there are four Brahma 
spheres where “there is only mind, butno body.” These four Brahma 


spheres are: 
1. Akasanaficayatana 
2. Vinnhanancayatana 
3. Akincafifayatana 
4. Nevasafimianasannayatana 
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The fine-material absorption (ripavacara jhana) has received 
that name due to two reasons. The meditation-object used for this 
jhana (absorption) is a visual object. The meditation-object-disc 
is a visual form that can be seen from a distance. Utilizing such a 
visual-object for meditation is one reason. When that visual 
meditation becomes successful the meditator will see a light of 
mediation. This meditation light is a pure form of light that appears 
in his mind, in terms of his mental concentration. Within the 
meditator who looks at the meditation-object and concentrates on 
that, the impression of that meditation-object gets firmly registered. 
When it is so registered, he begins to see as if it were there, even 
after the meditation-object is taken away from there. He will see 
the meditation object everywhere. When he continues the meditation 
further afield, the form of the meditation-object begins to appear in 
various shapes. This shape is described as “patibhaga nimitha” 
(counterpart object). When the meditation is confirmed further, a 
scene appears as if there is a tiny light in the middle of the meditation 
object. At first, the light is as tiny as a fire-fly. But, in time, it begins 
to amplify. It transforms into a light that suffuses the whole sky. By 
this time the meditator has attained the fourth absorption stage 
(catutthajjhana). This light is the meditation light. 


The meditator’s psychic powers depends on this meditation light. 
The meditator loves this light even more than his own life. This 
meditation light is also a visual form. As the meditator loves this 
light, the which too is a visual-form (riipa) this meditation is 
described as ripavacara (visual form or fine material) absorption. 
Within this meditator, there is an attachment to light. The meditator 
who wishes to attain immaterial absorption (aripavacara jhana) 
must discard his attachment to light. Therefore he thinks repeatedly, 
“Let the meditation-light disappear.” Then the light that suffused 
whole sky will disappear and he will begin to see the empty sky. 
This sky too is seen not by the eye but by the mind. In the doctrine 
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this sky is described as “kasinugghatimakasa” (the sky brought 
into being by meditation). There are no clouds in this sky. There 
are no stars. This sky is endless. The meditator concentrating on 
this non-visual sky fixes his mind on it, thinking to himself “ananto 
akaso” (the sky is limitless). This is AkAasanaficayatana bhavana 
(the meditation on the sphere of boundless space). 


Once the mediation is well-established in this sky-object, he changes 
this sky-object and concentrates on a deeper, more subtle object. 
This new object is his own consciousness (vififana). Since the 
sky is seen as an object not by the eye but by his consciousness 
(vififiana) the meditator decides that the sky is seen as endless 
because the consciousness is endless. Thus he keeps on meditating 
“anantam vinnanam” (consciousness is endless). This meditation 
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is “viiianancayatana” (the endless consciousness). 


The meditator after establishing himself on this meditation, that is 
concentrated upon vififiana (consciousness) next fixes his mind 
on the most subtle object in the world - which is the concept “natthi 
kifici” (there is nothing). This is a negative concept. The question 
may arise, “How can the concept ‘there is nothing’ become an 
object of meditation?” Once an object is taken away from the 
place where it was kept, what remains in that place is “nothingness”. 
This nothingness is total absence. The meditator continues his 
meditation, fixing upon this nothingness - this absence. This is 
akincafifayatana bhavana (meditation of the sphere of 
nothingness.) When the meditator continues to meditate on the 
sphere of nothingness (akincafiiayatana) and establishes himself 
in it through long practice, he achieves the state of 
nevasanmanasanfayatana (neither perception nor non- 
perception). All these four states are samapatti (higher 
attainments). In those meditators who have achieved these four 
immaterial status (aripavacara), what is present as jhana 
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(absorption) is catutthajhana (the fourth absorption). The 
difference lies in the object and attainment (samapatti). These 
meditators are described as “meditators of the immaterial”. They 
are described that way because their meditation objects are not- 
visual forms and also because they have become disillusioned with 
visual-forms (rapa). In terms of super-normal powers (abinna) 
these meditators are more advanced than riipavacara (fine- 
material) meditators. A meditator who passes away while he has 
attained a state of immaterial consciousness will be reborn ina 
Brahma realm, befitting his attainment. 


It is said that they exist in that realm with only a mind and without a 
body. What is meant by the statement that these beings have “no 
body”, is that they do not possess active organs. It cannot be said 
that they do not possess an element essential to bring a mind into 
being. But no organ is active. In the meditator who has attained the 
status of nevasanhanasanayatana (neither perception nor non- 
perception) perception is present only at a very weak level. They 
exist in a state in which perception could be said either to be present 
or to be not present. The meditator who has attained that level has 
only one more step left. That is safifia-vedayita-samadhi 
(extinction of feeling and perception). A meditator who has attained 
worldly samadhi (concentration) cannot achieve that status. The 
meditator who has practised insight meditation with the three 
characteristics (ti-lakkhana), namely, anicca (impermanence) 
dukkha (suffering), and anatta (non-soul) as the foundation for 
his meditation, will attain safifiavedayita nirodha (extinction of 
feeling and perception) beyond nevasafifanasaiiia (neither 
perception-nor non-perception) state. That is the attainment of 


Arahantship (Sainthood). 


Buddhism would remain what it is even if it were 
proved that the Buddha never lived. 
Christmas Humphreys, “Buddhism” 
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CHAPTER SIX 


CULTIVATION OF THE MIND AND 
HIGHER ATTAINMENT 


bhifiia (super-normal powers - higher powers) are five- 
fold. These five are as follows:- Iddhi vidha (magical power), 


dibba sota (divine ear), paracitta vijanana (penetration of the 
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minds of others), pubbe-nivasa-nussati (remembrance of former 
existences) and dibba cakkhu (divine-eye). 


These super-normal powers become active at the level of the fourth 
absorption. (caturtha jhyana).There are eight samapattis 
(attainments). They are as follows:- 

i 


Pathamajjhana samApatti (attainment of the first 
absorption), 

Dutiyajjhana samapatti (attainment of the second 
absorption), 

Tatiyajjhana samapatti (attainment of the third 
absorption) 

catutthajjhana samapatti (attainment of 

the fourth absorption), 

Akasafifiayatana samapatti (attainment of the sphere 
of boundless space), 

Vifinanancayatana (attainment of the sphere of 
boundless consciousness), 

Akincafifayatana (attainment of the sphere of 
nothingness), 

nevasananasannayatana (attainment 

of the sphere of neither perception nor non-perception). 
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In the mind of the meditator who has attained the fourth absorption 
(catutthajjhana), the super normal powers can be active. Some 
ascetics of ancient time, referred to in the Birth Tales (Jataka 
Stories), are said to have attained the five super-normal powers 
and eight samapatti attainments. The reference is to the above 
super-normal powers and the eight attainments. Although the 
meditator who has attained the fourth absorption can practice the 
super-normal power (abhinia). These higher powers do not 
become active the moment he has attained that absorption. He 
must make a special effort for it. He must attain absorption and 
must attempt to perform miracles. At first he may be able to raise 
his body only slightly. But continuing in his efforts, he will be able to 
elevate his body to the sky. In practising the divine eye, at first he 
may have to try hard to see something beyond the wall of his cell. 
Gradually he will begin to see what is beyond the wall of his cell. 


When he keeps on trying, further he will be able to see things further 
and further away. Finally, he will be able to see even the outer 
space. If he develops his divine eye, looking east, he will not be 
able to see the west beyond his cell-wall, although he may be able 
to see even upto the outer space in the east. To see beyond the 
west-wall of his cell, he must once again try from the beginning. 
This way he has to train himself to see the north, the south, up and 
down. This shows that miraculous powers have to be exercised 
through training. 


Iddhi vidha (miraculous powers) 


“So aneka vihitam iddhi vidham paccanubhoti. Ekopi 
hutva bahudha hoti. Bahudhapi hutva eko hoti 
avibhavam tirobhavam, tirokuddnam, tiropakaram, 
tiropabbatam asajjamano gacchati seyythapi, akase 
pathaviya pi ummujja nimujjam karoti seyyathapi 
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udake udakepi abhijjamano gacchati seyyathapi 
pathaviyam 4kasepi pallankena kamati seyyathapi 
pakkhi sakuno imepi candima suriye evam 
mahanubhave panina paramasati parimajjati yava 
brahma lokapi kayena vasam vatteti.” 


“ He acquires various psychic powers. From being one, he 
divides into many. From being many, he becomes one. He, 
remaining unseen, begins to be seen. While being seen, he 
disappears suddenly. He travels through the sky. He travels 
through walls and rocks. He can dive into earth as much as 
diving into water. He can walk on water just as on earth. He 
can travel through the air cross-legged. This being of great 
miraculous power can touch the sun and the moon and caress 
them. He can cover the space up-to the Brahma realm, 
with his body.” 


(Digha-Nikaya -Samaififiaphala Sutta) 


This is a segment of the Buddha’s scripture describing the psychic 
abilities of the being who has attained super-normal powers. There 
are those who ask how can these miracles be performed? Is it true 
that such things can be done? The greatest power in the world, is 
highly developed mental faculty. To those whose minds are not 
developed, the state of those possessing advanced mental powers 
isapuzzle. They just cannot believe such attainments. This situation 
has been explained by the Buddha with the analogy of the man 
who has climbed to the top of a mountain. The man atop the 
mountain, tells a man below on the ground that he can see such 
and such things from the mountain top. The man standing in the 
ground says “You are lying. If you see such sights, I too must see 
them. I do not believe you.” The man at the top of the mountain 
asks the man on the ground to climb to the top of the mountain. 
The man on the ground is taken to the top of the mountain. He then 
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asks the man from the ground, “ My friend, was what I said true 
or false?” He replies, “What you said was true.” 


Similarly, the things seen and things done by those who have 
developed their mental faculties, are rejected by those whose minds 
are not equally developed. It is just because he cannot cope with 
those. Since many people may not be able to come to terms with 
that kind of knowledge about miraculous powers, the Buddha 
declared those miraculous powers should not be thought of by 
ordinary people. The Buddha prohibited public performance of 
miracles. When Arahant Pindola Bharadvaja took, through his 
miraculous powers, an alms bowl made of sandalwood, kept 
suspended in the air by the guild leader of the city of Rajagaha, 
the Buddha prohibited the performance of such miracles. 


In Kevatta Sutta in Digha Nikaya the Buddha has stated that 
performing miraculous feats can be done by even ordinary people 
who had studied “manika and gandhari”, techniques of magic. 
The Buddha admonished in that discourse that the monks should 
not attempt to please people by performing miracles and that instead 
they should perform the “miracle of providing guidance” 
(anusasana patihariya). By this the Buddha meant preaching to 
the people explaining to them the path to Nibbana. 


It is not at all necessary to go on and on, about those who perform 
miracles. But, some explanation is essential because certain 
questions raised by people should be answered. 


The meditator, in order to perform miracles through his awareness 
of the way to perform miracles, should initially attain the fourth 
stage of absorption (catuttaha jhana samapatti). He must next, 
wake up and regain his normal senses and must determine that he 
should perform such and such miracles. After deciding those, he 
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must once again attain the state of absorption. The moment he 
attains the state of absorption, those miracles he decided upon 
begin to happen. When he decides, he must have a clear notion 
about how long the miracle should last and when the miracle should 
end. If a meditator decides he should appear thousand fold, as 
thousand of persons, he must decide in advance what the 999 
appearances should do. If he did not make a specific decision 
about how those 999 should behave, they will do the same action 
he does. When he stands up they too will stand. They will sit down 
when he sits down and so on. Ven. Cullapanthaka, created a 
thousand persons, similar to him miraculously. Those 999 created 
monks behaved, each, in a different way. This was possible because 
of the great ability he had in creating people miraculously through 
his mind power. In consequence, the Buddha conferred upon him 
the title, making him the greatest among those, who could make 
people appear through his mind. If someone were to touch one of 
the miraculously created figures, he will touch nothing. It is only a 
visual appearance. But if the meditator wanted to create figures 
that could be touched, he could do that too, miraculously. Ven. 
Cullapanthaka did not obviously create those figures to be 
touched. The Buddha had instructed the person who came to fetch 
Ven. Cullapanthaka, to bring the bhikkhu who could be got hold 
of. 


When furniture that can be used, is miraculously created, such beds, 
chairs etc., should be made to appear in terms of the shape of real 
furniture. If that is not done, it will not be possible to create a bed 
one could sleep in, or a chair one could sit on. No specific answer 
can be given about this matter, as it is difficult to get instances. But 
a general example can be given. 


The Buddha visited the forest in which bhikkhu Khadiravaniya 
Revata resided. The Buddha had a retinue of 500 monks. Ven. 
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Revata created a monastery through his miraculous powers. 
Several earthling monks, who were unaware of Ven, Revata’s 
miraculous powers found fault with him, saying “Although Ven. 
Revata says he lives in a forest, in reality, he is a priest with high 
possessions, living in a luxurious monastery.” The next day when 
the Buddha left with the monks, Ven. Revata made a determined 
vow, that those priests who found fault will go away each forgetting 
one of his possessions. The moment the Buddha and the monks 
left the boundary of the monastery, the miraculously created 
monastery disappeared. At this moment, those monks left their 
possessions due to forgetfulness remembered that they had left 
behind their possessions. They returned looking for the monastery. 
What monastery? When they looked around, saying it was here 
that the monastery existed, they found their forgotten possessions 
on trees or on rocks. There was no monastery. 


It can be surmised that when Ven. Revata miraculously created 
the monastery, the natural scene was transformed to look like a 
monastery. We can ask the question, whether a practical object 
cannot be created without using an original object as the support, 
for that creation? 


If something that has been miraculously created should be seen 
either by one or by a limited group, it will be seen only by the 
person or by a limited group as the meditator intended. The image 
of the woman created by the Buddha for the benefit of bhikkhuni 
Rupananda could be seen only by that bhikkhuni. When the 
miraculously created woman died and her body distingrated, the 
odour of the putrid matter that issued from her could be smelt only 
by that bhikkhuni. Others did not know anything about it. 


A real object can be moved about by miraculous power. This 
actually happens. Can a rock be split by miraculous power? It 
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should be possible. The rock splits through the force of the hammer 
that falls on it with a tremendous power. Mental force is much 
more powerful than bodily force. Therefore such actions should 
be possible through the power of the mind. 


‘Visuddhi magga’ states that revealing what is concealed and 
concealing what is clearly seen (as described by the phrase 
Acibhavam tirobhavam’) take place through light and darkness. 
Through light what is hidden can be revealed. What is prominently 
seen can be covered by darkness. 


Visuddhi magga also states that to travel through walls, rocks 
and forts the meditator should enter the “space absorption” and 
must make a determined will that those walls, etc., should become 
empty space. When that happens, the meditator can travel through 
those hard objects as easily as traveling through empty space. If 
those hard objects change and become unresisting like empty space 
can that be a transformation of all those hard objects? If it is a 
transformation it has been done by the meditators. But the question 
is, if those hard objects have been transformed into empty space, 
that situation must be there permanently, as the object is fully changed 
into empty space. But if the change remains only for a brief while 
and if reality asserts itself again, then it is not a change as such, but 
only some illusion. But, if we assume that the meditator does not 
change the hard rock or the wall, but transforms himself into some 
minute form, it isa much more logical story. 


A meditator can transform his body through his mental powers. 
He can change his body either into liquid form or minute form 
through his mental power. The power that can be generated through 
the development of the mind, cannot be described in words. 
Buddhism states that mind-action is much more powerful than all 
other actions. Since, meditators with miraculous powers do not 
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reveal their method to others, it is extremely difficult to state how 
these miraculous performances take place. 


When a meditator travels through the air does he do so with mental 
absorption (jhana)? Or else does he have only the normal mind? 


When a meditator travels through the air he adopts two methods:- 
1. Kayavasena citta parinamam (adapting the mind according 
to the bodily need). 2. Cittavasena kaya parinamam (adapting 
the body according to the mind’s need). 


When the mind is adapted according to the bodily need, the body 
of the meditator travelling through the air can be seen by others. 
They view the meditator in the posture that the meditator has willed. 
If the meditator willed “let others see me traveling through the air, 
seated cross-legged”, others will see him exactly in that posture. 
On the other hand, ifhe willed that others should see him travelling 
through the air sleeping, or walking, or pacing, others see him 
travelling through the air exactly in that kind of posture. 


When, on the other hand, the body is adapted according to the 
needs of the mind, the sky-traveller will not be seen by the people. 
This is because, the movement is so fast that the eye cannot see it. 
In that instance, the speed of the body becomes equal to the speed 
of the mind. 


Seyyathapi nama balava puriso samminjitam va 
baham pasareyya, pasaritam va baham sammifjeyya, 
eva mevam Jetavane anatarahito devaloke paturahosi 


“In the minutest portion of time, a strong person may take to 
stretch his arm and to bend his stretched arm, he disappears 
from Jetavana and reappears in heaven.” 
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Whatever method is adopted by him, the meditator must enter into 
absorption and must travel through air in a trance. If the meditator’s 
absorption is relaxed and if he gets out of his trance, the meditator 
will descend to earth. It is not a fast drop like a man falling to the 
ground from a tree, but a situation similar to one finding oneself on 
the ground slowly. Scripture relates such events. 


Although this is how it should be theoretically, we see a different 
situation in the scriptures. There, the space-travel of the meditator, 
is made to look similar to the travel of a person in a vehicle. 
According to those stories, the person who travels through air by 
his miraculous power, engages in conversation while sky-travelling. 
They see various sights. The meditator who travels through air must 
be ina sleepy, trance like-state. In sucha state if he speaks with 
others or else engages in some other activity, he must do those, 
freeing himself from the trance state. But, the moment he is free of 
the trance state, he descends to the ground. 
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We could consider this story: “One day Anathapindika guild 
leader invited the Buddha to take alms in his house, with five hundred 
monks. That morning the Buddha contemplates the world. At that 
time, the naga king, Nandopananda came to His attention. Seeing 
that he was a misbeliever, the Buddha thought ofa way to free him 
from his misbelief. While in that thought, the Buddha saw Arahant 
Maha Moggallana. Early in the morning the Buddha addressed 
Ven. Ananda. He said “Ananda, please let the five hundred monks 
know that I am going on a divine journey.” That day naga king, 
Nandopananda was getting ready for a ceremonial feast. The 
naga king, attended upon by dancers of three kinds, supervised 
food and drinks served in divine vessels. At that time, the Buddha, 
along with His five-hundred monks, travelled towards the divine 
world, over the canopy of the naga king’s ceremonial pavilion, to 
be seen by the naga king. An idea arose in the naga king’s mind. 
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“These shavelings travel over my residence to enter into to the 
mansion of gods in Tavatimsa Heaven. I will not allow them to 
travel above us, showering the dust from their feet upon us.” 
Thinking that way, the naga king gave up his human appearance, 
took the guise ofa colossal naga (serpent), twined his body seven 
times around mount Maha Meru, covered Tavatimsa heaven 
with his hood. At that time Arahant Ratthapala asked the Buddha: 
“ Sir, on earlier occasions, I see in this area mount Maha meru - 
its environs. I do not see Tavatimsa heaven and its Vaijayantha 
Mansion with flags atop it. I do not see any of those today. Sir, 
what is the reason for this?” “Ratthapala, naga king angered at 
you, has twined his body seven times round mount Maha Meru 
and darken the place covering it with his hood.” “Sir, I will subdue 
him.” The Buddha restrained him. 

(Visuddhimagga - Iddhividha Niddesa) 


According to this story, there was a conversation between the 
Buddha and Ven. Ratthapala, up in space. This also shows that 
while travelling through the air, they saw various sights and they 
remembered those visions. This indicates that while they were 
travelling through their miraculous powers, their faculties (organs) 
were active. When ascetic Sumedha travelled through the air he 
saw the people getting the road ready for Buddha Dipankara. A 
novice monk, who had certain absorptions (jhana), lost his 
absorption due to his sensuous attraction to the voice ofa woman. 


Hundreds of such instances relating to those who traveled through 
air can be quoted from Buddhist scripture. An important point is 
raised by these stories. The organs of the being who is ina trance 
are all under the sway of the absorption. These organs are inactive. 
They become active only after they reawaken from their trance. 
Ven. Ratthapala stated in the above story, that he used to see 
various sights while travelling through the air by miraculous powers. 
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This shows that his eye was not inactive due to his absorption 
(jhana) and that even his mind was not focused upon his meditation 
-object. Besides, he had a conversation with the Buddha, who 
was also travelling through the air, by his miraculous powers. This 
may make someone think that travelling in the sky through powers 
of absorption is very much like travelling by planes. The point that 
is slightly difficult to understand is that, when, before travelling 
through the air, a being has to attain absorption and has to travel by 
making a determination, how that travelling can be done without 
such attainments. 


Visuddhi Magga (path of purity) makes the following statement 
about travelling through the air: 


“Akasepi pallankenva kamati, seyyathapi 
pakkhisakunoti pakatiya pathavi kasina samapattiya 
Jabhihoti akasam Avajjeti avajjitva fanena adhitthati 
pathavi hoti so 4kase antalikkhe cankamati pi titthati 
pi nisidatipi, seyyampi kappeti yatha manussa 
pakatiya aniddhimanto pathaviya cankamantipi - 
seyyampi kappenti. Eva meva so iddhima 
cetovasippatto akase antalikkhe cankamatipie 
seyyampi kappeti.” 





“He goes seated cross-legged he travels the air like a bird. 

He has attained the fruits of meditation with the earth as the 

meditation objective. He thinks of the sky. Next, he makes 

a wish that the sky should become the earth. The sky 

( becomes earth. So he walks along the sky, sits down upon 

it, sleeps upon it. Just as ordinary folk, who have no powers 

°) of spirituality sit on it and sleep on it, the being who has 

miraculous powers sits upon the sky, walks the on sky and 
sleeps on the sky.” 
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This shows the method in which the meditator walks along the sky. 
He makes a determined wish that the sky should become the earth. 
This way he creates an artificial earth and walks upon it. This artificial 
earth is different from the real earth. It is an earth where the meditator 
can place his body. An ordinary person cannot walk upon it. 
Besides, those who are on earth cannot even see that such an 
artificial earth exists. The meditator can keep his body upon such 
an artificial earth, because the power of his absorptions ( jhana) 
has reduced the weight of his natural body. When such a meditator 
stops his meditative jhana, his body too becomes similar to that of 
ordinary persons. Therefore the meditator must be careful to see 
that his jhana (absorption) does not stop, when his body is in the 
sky. Using miraculous powers, should be done with a tremendous 
experience in these matters. If that circumspection is not there, the 
meditator is likely to get into various difficulties. If the meditator 
travels through the air without the divine eye he will suddenly strike 
against certain objects and get into difficulty. He might alight upon 
difficult thorny terrain. That is the commentaries explanation. 


What becomes clear here is that some ancient commentator changed 
the facts of these stories to increase the devotion of the readers 
and listeners. Alterations were also made to enable ordinary listeners 
to understand the stories better. Wise people must read these with 
discrimination and must be capable of gleaning the versions that 
are in keeping with the Abhidhamma (metaphysics). Not only in 
Abhidhamma (metaphysics) even in the Vinaya (code of conduct) 
one comes upon such disparities. 


Dibbasota (The divine ear) 
What is meant by the divine ear is the capacity to hear sounds that 


the normal ear cannot pick up. The meditator must make an attempt 
to hear sounds that the normal ear cannot pick up. This effort must 
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be first made, after the meditator emerges from the fourth absorption 
(jhana) when the mind is extremely pure. This effort is made, while 
the mind is no longer in absorption (jhana). When an attempt is 
made to listen to subtle sounds, with a tranquil mind, it is possible 
to hear fine sounds, even for an ordinary person. Immediately after 
emerging from the absorption (jhana), the mind is sharpened and 
alert. Therefore with that mind it is possible for the meditator to 
listen to sounds that he had not heard earlier. 


When he has begun to hear that type of sound to a considerable 
extent, he must once again enter into absorption and generate the 
absorption with that sound as the object. For that newly generated 
absorption the subject will not bea meditation-object. The object 
of the new meditation will be the sound heard earlier. When the 
absorption has been reached that way, sounds will be heard by the 
mind, that is absorption. 


Why should the absorption be generated on sound as the object, 
taking away the earlier meditation objective? The answer is when 
absorption is attained through the meditation object the meditator 
will not hear any sound. In such an absorption, the meditator will 
not hear even the sound of thunder. 


This is proved by a segment occurring in Maha Parinibbana 
Sutta. It says: 


“Pykkusa, on one occasion I lived in the barn in the city of 
Atuma, One day when it started raining heavily, there were 
floods with lightning and thunder. Two farmers and four oxen 
died struck by lightning. Pukkusa, the people of Atuma 
assembled at the site when they died. At that time I emerged 
from the barn and started walking in the yard. One person, 
out of the crowd of people came to see me, worshipped me 
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and stood on a side. I asked him thus: “Why are all these 
people assembled?” “O sir, in the rain-storm, when it started 
flooding, there were thunder claps and lightning. Two farmers 
and four oxen died in that storm. These people assembled 
because of that. O sir, where were you when it happened?” 
“My good man, I was here.” “O sir, did you see this incident?” 
“My good man, I did not.” “O sir, did you hear the sound?” 
“My good man, I did not hear the sound either.” “O sir, 
were you asleep?” “My good man, I was not asleep.” “O 
sir, were you conscious?” “O yes, my good man.’ 


This shows that the Buddha was in deep absorption. What was 
meant by His statement that He was conscious, was the fact that 
He was deeply conscious of His absorption. The Buddha had not 
heard the sound of thunder that occurred at that time. 


One may ask how it is that a being in deep absorption could hear 
a sound. That is why it was stated, that a being, while in the normal 
consciousness before entering into absorption, should practice 
listening to subtle sounds. When that happens that meditator can 
hear only sound. He will not see visual forms. But, ifthe meditator 
had concentrated upon both the sound and the visual form, he will 
be able both to listen to sounds and see visual forms. A segment 
from Mahali Sutta in Dighanikaya, can be quoted as an instance. 
Licchavi Otthaddha Mahali addresses the Buddha thus: 


“O sir, a long time ago, Licchavi Sunakkhathu told me 
thus: “Mahal, it is not very long ago, that I came to associate 
with the Buddha. It is only three years. Now I see comely, 
sensuous attractive divine forms. But, I do not hear pleasant, 
sensuous attractive divine sounds.O sir, did Sunakkhatta 
not hear the divine sounds that exist? Or else are there no 
divine sounds?” 
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“Mahali, this Sunakkhatta did not hear the divine sounds 
that exist.” 


“O sir, why is it that Sunakkhatta did not hear the existing 
divine sounds?” 


“Mahali, if monk were to turn east and practises only the 
absorption necessary to see divine forms, but does not 
develop that aspect of the absorption necessary to hear 
divine sounds, that monk will only see the divine forms in the 
east. (It is the same with the south, the west, the north, up, 
down and across.) “But, O Mahali, if a monk were to 
practice, turning east the absorption valid for both aspects, 
focusing upon both the divine visual and divine sounds, that 
monk will see divine visuals in the East and will hear the 
divine sounds in the East. (It is the same with the south, the 
west, the north, up, down and across.) 


It is quite clear from this sermon, that concentration should be 
focussed both on visual forms and sounds. If one is keen to receive 
both the sight of visuals and the hearing of sounds, if the meditator 
were to practice this form of concentration, turning to a given 
direction, that meditator will hear and see only the sounds and 
visual forms of that particular direction. He would not see visual 
forms in other directions. Nor, will he hear the sounds of other 
directions. Therefore he must turn in all directions and practice the 
concentration. In terms of that practice he will be able to hear 
sounds and see visual forms. 


Paracittavijanana (Penetration of the minds of others) 


Paracittavijanana is knowing the minds of others. Some Suttas 
declare that this Paracittavijanana can be done through some 
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auspicious marks. It is a kind of science. The capacity of the 
meditators who achieved the fourth absorption, is referred to in 
the following passage from Visuddhi Magga. 


“Penetrating the minds of others takes place through the 
divine eye. That divine eye is the main means of knowing the 
minds of others. Therefore, the monk should develop the 
light. He must, then examine the heart-image of others, must 
examine the colour of the existing blood and seek the mind. 
If there is happiness, the colour will be that of red banyan 
fruits. If there is a sorrowful mind the colour will be that of 
black-berry seeds. If the mind is in equipoise then the colour 
will be that of clear gingili oil. Therefore the monk determines 
by examining the blood associated with a person’s heart. 
This form has risen from happy organs, this from unhappy 
organs and this from organs in equipoise. In order to seek 
that out one should strengthen one’s understanding of the 
ways of others’ thoughts (ceto pariyafiana). 


Once this knowledge is strengthened, he will know in due order all 
the sensuous minds (kamavacara), all the fine-material minds 
(ripavacara) and all the immaterial minds (ariipavacara). 
Entering from mind to mind, even without seeing the heart images, 
he will penetrate the minds of others. Commentary has this: “ If 
anyone wishes to see the mind of someone in the immaterial sphere, 
whose heart image will he examine? There is nothing there. This is 
a subject for those possessing miraculous powers. Such a person 
will see someone’s mind and will come to know sixteen types of 
minds.” 


The initial statement of examining the blood in one’s heart, is not an 
acceptable view. Here the more authentic view is to say that the 
penetration of others mind takes place by linking the meditator’s 
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mind with the mind of another. Even a spirit can penetrate another's 
mind. The mind of the spirit, possesses the other person’s mind. 
This is nota rare occurrence. The developed mind of the meditator 
can overwhelm the non-developed mind. 


According to modern hypnotism those with developed minds are 
capable of transferring their thoughts to others. When you look at 
it this way, penetrating the minds of others, takes place by linking 
mind to mind. 


This seems to confirm the view of the consciousness believers 
(vitifianavadi). That, there is an unbroken stream of consciousness 
within beings that flows along in an uninterrupted process. 


Pubbenivasanussati (Remembering Former Births) 


The mental capacity to know the previous births ofa being and to 
know what that being did during previous births is described as the 
capacity to know past births. (pubbenivasanussati) 


The cultivation of the capacity to know previous births must start 
with chatutthajjhana (fourth state of mental absorption). The 
meditator awakens from his fourth state of mental absorption and 
he begins to recall events thinking backwards, from the time he sat 
down after awakening from his absorption. The things he recalls 
first are those even an ordinary individual could recall. When he 
trains his mind to retrace events, he can recall even upto the time 
he was conceived in his mother’s womb. The meditator gets into 
difficulties at this stage. Once he has reached the conception-mind 
that occurred in the mother’s womb, he must proceed from there 
to the last thought of his previous birth (cuti citta). This transfer is 
extremely difficult. When the meditator finds it difficult to reach the 
last thought of his previous birth, he must once again enter the 


Ge 








Wed rsy oo 108 








FARO 


mental absorption. From, there he must awaken again. When the 
meditator enters the state of absorption, and awakens from that 
state, the mental faculties of the meditator are sharper. It is like 
sharpening a knife. After a few repeated attempts, it will be possible 
for him to recall the last thought of his previous birth. This way it 
will be possible for the meditator to transfer his mind from one 
previous birth to another. 


Visuddhi magga (path of purity) points out the variety of 
experiences that can come about, according to the efficiency of 
each individual. The ‘tirthaka’ ascetics who have been able to 
achieve the fourth state of absorption, can recall forty aeons. The 
average Buddhist disciple can recall either one-hundred aeons or 
one-thousand aeons. Chief disciples can recall countless aeons. 
The Buddhas can recall about twice as much. The capacity of the 
Buddhas is in fact limitless. 


The tirthaka ascetics recall the past by recalling the past groups 
of existence (khandas) of the living person. Some Buddhist 
disciples too retrace the groups of existence of the living persons 
and recall their past births. Some other Buddhist disciples recall 
the conception in one birth and the end of the last birth. This way 
they keep on moving from one birth to the other. Some disciples 
whose wisdom is vast, can skip the period between the last thought 
of one birth and the conception the new birth. The eighty disciples 
follow that method. The chief disciples consider only death in one 
birth and the conception in the next. It is not necessary for them to 
consider the “groups of existence” (khandas). Silent Buddhas too 
practice that method. But the Buddha do not think in terms of 
death in one existence and the rebirth in the next. They can select 
and recall at will whatever existence they want to look at. 


This is the explanation of Visuddhi magga. 
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Dibbacakkhu (Divine Eye) 


A special explanation is not necessary for this concept. It is linked 
with the explanation about divine ear. is 


Anagatamsa fiana (The Knowledge about Future) 


“What will happen to me tomorrow?” This can be answered by 
the knowledge to see the future. But, there is no particular object 
one could look at when we try to understand the future. When you 
recall the past, you have some specific body of existence you can 
focus upon. But there is such specific path to the future. Therefore 
the object of the person who wants to look at the future is called 
“navattabbarammana” (the unspecified object). This is the 
Visuddhi magga (path of purity) explanation. 


“The future consists of what is going to happen tomorrow. 
There is no way in which one could know how the future 
will take shape. Even the theory of action cannot provide a 
certain answer, as everything does not happen in terms of 
kamma. Certain actions (kamma) that should take effect, 
become nullified due to the activities of individuals.” 


Because of this, it is difficult to talk about the future. As the Buddha’s 
knowledge is unthinkably vast, a Buddha may have the power to 
speak about the future with certainty. But, logically it cannot be 
stated that any other person with super-normal facilities 

(abifiialabhi) will be able to say specifically and with certainty 
( about what is likely to happen in the future. Therefore, it must be 

remembered that the knowledge of the future (anagatamsa fiana) 
isa branch of knowledge that takes a path that is different from all 


the forms of knowledge discussed previously. 
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CHAPTER SEVEN 


MORAL PRACTICES 


he meditation on the fine material sphere (ripavacara 

bhavanas) and the meditation on the immaterial sphere 
(arupavacara bhavanas) are a path leading to long tranquil, serene 
life in the Brahma spheres forgetting worldly matters, for the time 
being. But, these forms of meditation are not linked to meditation 
on the three characteristics of existence - namely anicca 
(impermanence), dukkha (suffering), and anatta (non-soul), 
leading to Nibbana. These fine material and immaterial meditations, 
existed even before the Buddha appeared in the world. As those 
meditations did not lead to Nibbana the Aspirant Buddha gave up 
those systems and made a tremendous effort to discover a different 
path. Perhaps, the object of His quest was the cause of the arising 
of kamma (action). When He discovered that the cause for it is 
craving (tanha) in which the concept of “I” is predominant, He 
experimented with a variety of ways to eradicate tanha. At the 
end of it all, He discovered the path to the eradication of craving 
(tanha). When we say that He achieved Enlightenment, what we 
have in mind is His discovery of the path to the eradication of 
tanha (craving). 


Tanha (craving) is the “I” concept that is surrounded by a 
whole series of defilements. The being who can successfully 
eradicate tanha is the person who proceeds towards tanha, 
gradually attacking the surrounding defilements and going 
deeper and deeper towards the main target. But, the person 
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who attempts to destroy all defilements at once, cannot achieve 
success in this effort to eradicate tanha (craving). The Buddha’s 
doctrine has taught this as a graduated process 
(anupubbapatipada), so that the being seeking to overcome tanha 
must achieve his goal little by little. Charity (dana) should increase 
from the spoonful of rice given to a beggar. Morality (sila) should 
increase gradually from the stage of observing the five precepts 
(paiicasila). Mind cultivation should gradually develop from the 
stage of meditating upon the virtues of the Buddha. 


The defilements that are associated with the mind of a being, are 
various types. All these have been classified under the main 
defilements lobha (craving), dosa (ill-will) and moha (ignorance). 
But unless we understand these defilements in detail, we will not 
know ourselves what blemishes exist within us. The following is a 
list of defilements that exist within beings, as given in Sallekha 
Sutta in Majjhima Nikaya. 


Hurting Others (vihimsa) 

Taking Life (panatipata) 

Stealing (adinnadana) 

Anunchaste life (abrahmacariya) 
Uttering falsehood (musavada) 
Malicious speech (pisunavaca) 
Uttering harsh words (pharusavaca) 
Uttering empty, futile words (samphappalapa) 
Intense greed (abhijjha) 

10. Ill-will (vyapada) 

11. Wrong belief (micha ditthi) 

12. Wrong thoughts (miccha samkappa) 
13. Uttering wrong words (miccha vaca) 
ec Wrong conduct (miccha kammanta) 
. Wrong livelihood (miccha ajiva) 
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16. Wrong effort (miccha vayama) 

17. Wrong mindfulness (miccha sati) 

18. Wrong concentration (miccha samadhi) 

19. Wrongly directed wisdom (miccha fiana) CS 

20. Wrong pursuit of liberation (micca vimutti) 

21. Sloth and Torpor (thina middha) 

22. Restlessness of the mind (uddhata) 

23. Doubt about one’s pursuit of liberation (vicikiecha) 

24. Hatred (kodha) 

25. Implacable enmity (upanaha) 

26. Depreciation of the virtues of others (makkha) 

27. Revengefulness (palasa) 

28. Jealousy (issa) 

29. Envy of others’ well being (macchera) 

30. Deception - being deceitful (satha) 

31. Fraudulent (maya) 

32. Uncouth (thaddha) 

33. Haughty (atimani) 

34. Stubborn (dubbaca) 

35. Associating with bad friends (papamitta) 

36. Negligence (pamada) 

37. Lack of devotion and confidence (assaddha) 

38. Lacking moral shame (ahirika) 

39. Lacking moral fear (anottappa) 

40. Lacking knowledge (appassuta) 

41. Slack, lazy (kusita) 

42. Forgetful (mutthassati) 

43. Foolishness (duppafifia) 

44. Unswerving belief in the correctness of one’s own views 
(sanditthi paramasi) 


This list will indicate the vast quantum of faults that are within us. 
Each of these faults is a defilement. We cannot achieve true liberation 
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until we get rid of these faults. Some of these faults are the wrongs 
we do to society. But some are considered faults, because they 
harm ourselves. Firstly, we must discipline ourselves to see that no 
harm is done to others by us. We could consider the five precepts 
we observe. 


One can very easily understand how much society will suffer if we 
practice those five evil acts. If we started to kill people, we will be 
destroying the right they have to live, as much as we have. The 
right to enjoy what one has earned, is a primary human right. If we 
do not allow him to enjoy what he has earned through his labour 
and either steal it or take it by deceiving him, that act is a destruction 
of human rights. Ifa third person were to intervene and disrupt the 
love that exists between a man and his wife who live peacefully, by 
sexual misbehaviour, it is an unforgivable crime. Equally, perverting 
law, justice and what is right, through falsehood, becoming a 
nuisance to society by befuddling one’s mind through intoxicating 
drinks, are acts that deprive society ofits rights. All these five vices, 
destroy social and human rights and are obstacles to peaceful co- 
existence. Because of these crimes, societies become incapable of 
pursuing peaceful co-existence. In those people who practice such 
vices craving, ill-will, and above all ignorance will begin to thrive. 


During the first stage, one must refrain from being an individual 
harming society. His second step would be to see that he does not 
harm himself through his faulty behaviour. An individual becomes 
his own enemy through the thoughts that occur within oneself. If 
thoughts that arise within a person, were to stem froma virtuous 
foundation of compassion, loving-kindness, sympathy, helpfulness 
to others and mental restraint, these thoughts will make him feel 
good not only physically but even in mind too. 


He will lead a life of great joy and happiness and will become a 
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person held in high esteem and honour by all. It may probably be 
that he is very weak economically. Man never gets esteemed and 
honoured by his economic well-being alone. That has never 
happened in the world. They will show him hypocritical respect in 
his presence. A fter that kind of attitude, they leave him. The affluence 
one can win through the strength of character is not second to any 
in the world. Such people are considered aspirant Buddhas. The 
virtues that should exist within ordinary people, within an aspirant 
Buddha and within a ruler, to discipline them in terms of the 
Buddha’s teachings, have been classified. These three categories 
of virtues have been characterized as the ten wholesome actions, 
ten perfections and ten royal virtues. Some virtues in these three 
categories are similar. 


Ten wholesome acts:- 
1. Charity (dana) 


2. Morality (sila) 

3. Mental development (meditation) (bhavana) 

4. Transferring of one’s merits to others (patti) 

5. Receiving merits transferred to one by others 
(pattanumodana) 

6. Honouring those who should be honoured 
(veyyavacca) 

7. Saluting others who should be saluted (apacayana) 

8. Instructing others (desana) 

9. Listening to others who deliver sermons (suti) 


— 


0. Acquiring the right views (ditthujj ukamma) 


The foremost effect of charity is the eradication of tanha (craving). 
The second effect is the acquiring of merit. In Buddhism, charity 
takes the foremost place, above all the other virtues. The reason 
for this is that the assistance that is received through liberality (dana) 
to eradicate tanha (craving), which is considered the greatest 
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obstacle to the achievement of Nibbana, cannot be obtained 
through the practise of any other virtue. What is meant by tanha 
(craving) is the ordinary desire, but tanha (craving) that is an 
obstacle to the achievement of Nibbana (liberation) is the desire 
in which the “I” concept is predominant. The desire that is hidden 
deep within human beings is that craving for oneself. For “T’ concept 
to survive my body should survive. For the body to survive, those 
outside requisites, consumer commodities should survive - that is 
there should be wealth. The man who protects wealth, when he 
sees that harm happens to his body, sacrifices his wealth to save 
his body. When some harm is about to happen to his “life” or to 
himself, he will sacrifice parts of his body to save his life. The 
determination of human beings is to sactifice both the body and the 
wealth to save his life at the end. This establishes that the desire 
man has within him is the desire for his “self”. When that desire is 
being attacked initially it is the wealth that should be attacked. Next 
it is the body that should be attacked. Thirdly it is life. What is 
described as the subsidiary perfection of charity (dana) is the giving 
of eyes, the head, blood and one’s flesh. What is described as the 
primary perfection of charity (dana) is the giving of life. 


The merit that accrues through charity(dana) is the getting of things 
similar to what is given in this life, in the births to come. According 
to the Buddha’s words, the yield is similar to what is sown. 
(Yadisam vapate bijamtadisam harate phalam). In the same 
way a kamma (action) done by a person will yield a result similar 
to that action. Any act of dana (giving) yields a merit. Ifa female 
devotee throws away water after washing pots and pans with the 
virtuous wish, “may the crows live picking out whatever food they 
can, from this water’, from that act too a merit arises, according to 
Buddhism. But the merit increases or decreases, according to the 
level of the person who receives what is given. If the receiver of 
what is offered is a virtuous person, and if the service he renders is 
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great, the gift given by the donor, will yield tremendous results. 
Over and above this condition that should be present in the receiver, 
it is said, that two more conditions enhance the good results of the 
act of giving. These are the two: the method in which what is given 
has been obtained must be righteous; the capacity the giver has to 
understand matters relating to this act of giving is the second 
condition. Alms given through the wealth that has been obtained 
through deception or through wrong forms of trading will yield only 
diminished results. The second condition is inability to be aware of 
matters relating to alms giving due to lack of devotion and 
confidence. The giver, who gives only a modicum at the beginning, 
overcoming his excessive miserliness will later on evolve into a 
person of great munificence, because of his experience. Once he 
gets used to the act of giving external possessions, he will acquire 
a strength even to donate parts of his body, cutting them off. In the 
Aspirant Buddha, the desire for giving even one’s own life itself , 
came into being in this manner. 


From the observation of the five-fold precepts to the observation 
of the precepts of higher ordination comes within the category of 
moral practises (sila). “Sila” implies “nature”. By the observation 
of moral precepts (sila) an individual’s nature changes. At the start, 
the observation of moral precepts is weak. Due to the weakness 
of ordinary human beings to yield to their minds, the moral precepts 
that have been accepted cannot be kept for a long while. But, 
gradually moral shame (hiri) and moral dread (ottappa) develop 
in him. Hiri (moral shame) is the feeling of shame one gets from 
commiting sin. What is meant by ottappa (moral dread) is the 
feeling of fear one experiences when one is tempted to commit a 
sin. Once hiri (moral shame) and ottappa (moral dread) are 
developed, it is easy to observe and keep the moral precepts. The 
mind dictates to a person to do wrong things. But because of his 
moral precepts he overcomes the dictates of the mind. In 


is 








VR oye 117 








YZ 


consequence as time goes on, there develops a situation when the 
mind no longer dictates to him to do wrong deeds. 


This is how an individual evolves into a virtuous person through the 
observation of moral precepts. It is better to observe a limited 
number of moral precepts perfectly, rather than to observe higher 
precepts in a faultily. The deference and the fear masses have 
towards a virtuous person is a kind of secret that cannot be 
articulated in words. Even a fierce person too accepts such a 
virtuous person as a good, morally sound individual. If sucha bad 
person too regards the virtuous individual with a deference mixed 
with fear it is nothing but natural. This is the innate power of moral 
uprightness. The virtuous, moral person is fearless. Of those people 
who are not afraid of death, the virtuous person is foremost. 


There are two divisions in moral practice, named caritta and 
varitta. “Caritta” implies the acquisition of virtues that did not 
exist within a person earlier. Ifa person who had not observed 
eight precepts on holy days earlier, were to start observing them 
and were to keep them, without breaking them, that is considered 
caritta (fresh observation and new practice). Ifa person were to 
stop the vices he practised earlier, and were to practice morally 
sound behaviour, what we get there is varitta (refraining from 
unvirtuous activity). This way caritta is observing moral precepts 
afresh and varitta is refraining from unvirtuous action. When a 
person refrains from vice, that person’s virtuous behaviour is 
automatically ensured. Over and above that he acquires new virtues 
as well. The person who observes eight precepts, refrains on that 
day of observation of precepts, from taking meals at irregular hours, 
refrains from participating in dancing and singing, refrains from using 
high seats and beds or luxurious seats and beds and observes chaste 
practises. These are acquired virtues - carittas. Some actions that 
tend towards defilements are given up temporarily. But those actions 
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that he refrains from are not in the category of those that make on 
ordinary, lay person a vicious man. 


With the exception of the five precepts, there is a moral code he 
must, necessarily observe. Ifhe does not observe those, his practice 
of proceeding towards Nibbana cannot be fulfilled. This moral 
code is ajiva atthamaka sila (the eight virtues for the conduct of 
a morally sound life). 

1. Refraining from taking life (panatipata) 

2. Refraining from Stealing (adinnadana) 

3. Refraining from sexual misconduct (kamaesu 
micchacara) 
Refraining from uttering falsehood (musavada) 
Refraining from malicious speech (pisunavaca) 
Refraining from uttering harsh words (pharusa vaca) 
Refraining from uttering empty, futile words 
(samphappalapa) 
8. Refraining from wrong livelihood (micchajiva) 


et Sh Sa 


All the four vices that occur through words are included in these 
eight. At the end, the list gives a very essential restraint. This is 
refraining from wrong kind of livelihood (micchajiva). This list is 
described as “ajiva atthamaka” as the eighth precept is refraining 
from wrong livelihood (micchajiva). Literally, this means whatever 
may be the virtues that a person may observe, if his livelihood is 
wrong, his whole life is worthless, like a log that is rotten within. 
What is meant here by the wrong livelihood? Ifhe is a lay person, 
what is referred to is the way he earns his living. If he is a monk, 
how he obtains his four requisites. What is considered wrongfully 
earned wealth, is what is acquired by selling items that are harmful 
to people or else it is the wealth earned through corrupt trade 
practices, through unlawful means and through force. If a wage 
earner, requires his wages without rendering a service befitting his 
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wages, he isa wicked wage-earner. His wages come within the 
category of wrongfully earned wealth. 


What is alarming in this situation is that when he lives on such 
earnings, he gets reduced to the level ofa person, living on plundered 
wealth. This wrongful acquisition applies even to the food he eats. 
He is indebted for all these. He has to suffer for all that. Even alms 
given with that money, bring about only weak results. When other 
forms of wrong-doing are given up, the person who so gives up, 
becomes a virtuous person from the moment he abandons his evil 
ways. But this is a wrong-doing from which he cannot escape 
throughout his life until his death. Even his last rites will have to be 
performed with the wealth that has been wrongfully earned. This 
way the wrongful conduct of life is described as a great sin. 


In Buddhist scripture this situation is described as follows. 
Seyya ayegulo bhutto - Tatto aggi sikhipamo. Even if 
it may be wholesome to swallow red-hot iron-balls, it is 
extremely bad to lead your life on what is earned wickedly. 


Therefore all must make a determination to earn one’s living 
virtuously. Wages must be earned by rendering a service, even 
more valuable than the wages you are given. One must never resort 
to deception. 


What is meant by “patti’ is to transfer to others the merit you have 
earned. When you transfer your merit to another, your desire is to 
confer upon others, the benefit you have received. This is a virtuous 
thought. Even that virtuous intention is by itself wholesome act. 
Since it is a meritorious notion, by transferring merit, your merit 
increases. Obtaining the collaboration of others to your virtuous 
deeds, is another facet implicit in this action. The material result of 
this meritorious act is your getting retinues. “Pattanumodana” is 
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accepting with pleasure the merit transferred to you by others. For 
a wise person, this system of transferring merit is a source to acquire 
a great quantum of merit. But, ordinary people do not focus sufficient 
attention on this matter. Their knowledge about this process is 
inadequate. Merit arises in a clear active mind. A pilgrim returning 
from a holy tour of India, wants to transfer merit to a person; that 
person listens to the pilgrim with his concentration on what the 
pilgrim says. The pilgrim says: “I visited the Sacred Bodhi Tree at 
Buddhagaya, initially. There I offered lights this way. I offered 
floweres this way. Nextmorning, Imade an offering to the Buddha”. 
When this pilgrim say all this, the person to whom the merit is 
transferred must visualize in his mind the site of the Sacred Bodhi 
Tree and must go through those holy acts at the Sacred Bodhi 
Tree, in his own mind. When he visualizes everything said by the 
pilgrim, a wholesome mind emerges within him. This is how 
transferred merit should be received. One cannot receive the 
transferred merit merely by saying “sadhu’” at the end of what the 
pilgrim has to say. 


Veyyavacca implies attending upon, one’s parents, teachers, elders 
and the sick. Children must have a greater deference to their 
parents, than to gods. These are virtuous persons who look after 
their parents without waiting for the servants to attend to them. 
There are also wicked people who lead a life of luxury with their 
wives, while the parents suffer. The sin they commit by neglecting 
their parents, cannot be overcome by any merit that they gain. 


Just as the parents, one’s teachers and elders too should be attended 
upon. Such virtuous acts should be performed whenever one can. 
This will be a blessing for them and for their descendants, ushering 
in happiness in the days to come. 


Attending upon the sick is a high act of merit. The Buddha equated 


is 








RR swe 121 








FARWW®Y 


attendance upon the sick, to attending upon the Buddha Himself. 
The Buddha demonstrated the greatness of attending upon the sick 
by nursing the ailing monk Putigattatissa, Himself. 


“Apacayana”, is honouring those who deserve to be honoured. 
What is meant by this is due deference to monks and other religious 
persons, to those of higher virtue than one’s self, to those who are 
observing moral precepts, to one’s parents and brothers and sisters 
and to all those who deserve such consideration. One must get up 
from one’s seat when they approach. One must show difference 
when talking to them.Must not talk to them harshly. Must not hurt 
their feelings. Their advice should be received respectfully. This 
deference is one of the items in the code of Licchavi adopted to 
prevent downfall. The Buddha declared that, as long as the 
Licchavis adhere to that code of behaviour, preventing down-fall, 
their kingdom will never be overwhelmed by enemy forces. Of the 
38 auspicious things mentioned in Mangala Sutta (The discourse 
on Highest Blessings) deference for those who deserve to be 
honoured is one item (pajaca pajaniyanam). “Those who pay 
respect, receive respect,” (pijako labhate pujam) said the 
Buddha. Those who do not pay respect to those who deserve to 
be respected, is a proud person. 
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“Desana” implies preaching sermons and offering wholesome 
advice. The person who preaches the Dhamma to others with no 
thought of profit, acquires a high merit. Buddhism states that the 
merit acquired by the preaching of Dhamma is an unparalleled act 
of merit, since it is a guidance provided for the attainment of 
liberation. No one can completely pay their gratitude to their parents. 
But, ifa son or a daughter were to advise the parents and convert 
the miserly parents into generosity, or were to convert parents into 
firm believers, those children would have fully paid their gratitude 
to their parents. 
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If one is not capable of directing another to the path of virtue, 
through preaching the Dhamma there is another method open to 
him. He can encourage others to preach the Dhamma. Constructing 
pulpits and offering them will also give a person the same merit as 
would accrue from preaching the Dhamma. 


“Suti” implies listening to Dhamma. The merit received through 
listening to Dhamma is two-fold. On the one hand it confers the 
merit of cultivating the mind, since to listen to the Dhamma, is 
equivalent to meditation. Then again, by listening to the Dhamma, 
the minds turns to the path of liberation. This way, listening to the 
Dhamma is a tremendous act of merit. Even the Buddha listened to 
the preaching of the Dhamma by one of His disciples, throughout 
the whole night. 


Ditthijju Kamma is the arising of proper views within oneself. 
The expression means, “straightening one’s views and beliefs.” This 
does not mean dogmatic adherence to a view, but the right attitude 
towards beliefs. 


“Alagaddipama Sutta” in Majjhima Nikaya, has this to say:- 
“Kullipamam vo bhikkhava dammam desissami, 
nittharan atthaya, no gahanantthaya” 

“O monks, I preach to youa doctrine, which is like a raft. It 
is for crossing, but not for the purpose of. clinging to its past.” 


This way, the Buddha compared His Dhamma to a raft. A person 
who needs to cross a stream, will construct a raft and will cross the 
stream. Once, he crosses the stream, he will not carry the raft on 
his shoulder. He leaves it there, so that it could be used by another, 
and goes on his journey. The Buddha compared His teachings too 
to that situation. He stressed that His doctrine is not to be taken 
about on one’s shoulders. One must act according to it. It is not at 
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all necessary to get into needless controversies and worsen the 
situation. 


Dana (Chairty, giving) 

Sila (Morality) 

Nekkhamma (Giving up sensuousness) 

Paiifia (Cultivation of wisdom) 

Viriya (Cultivation of effort) 

Khanti (Practicing patience) 

Sacca (Cultivating the habit of speaking the truth) 
Adhittana (Unshaken resolution) 

Metta (Loving kindness) 

0. Upekkha (Equanimity: remaining unshaken by the eight 
worldly vicissitudes). 


The following are The ten perfections. is 
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These ten perfections, have been formulated prioritising service to 
others. That explains why “bhavana” (meditation: cultivation of 
mind) has been left out of it. Cultivation of the mind (bhavana) is 
essential to a person who has embarked upon the process of 
eradicating defilements. The ten perfections have not taken that 
path. The dedication to the services of all beings and not only to 
mankind, should be present within the individual pursuing the ten 
perfections. The attitude of the Aspirant Buddha is not limited by 
the need to be of service only to man. “Perfection” (paramita) 
implies the cultivation ofa habit. This habit becomes an activity 
that travels from birth to birth. No special analysis of “dana” and 
“sila”, is necessary here. Nekkhamma (giving up sensuousness) 
also implies going away. From what does one go away? From the 
enjoyment of five-fold sensuous pleasures. This does not, in any 
way imply, that the Aspirant Buddha generally gave up the worldly 
life and took to an ascetic life. When he was physically equal to it, 
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he practised service to others, as much as was possible. Then, in 
old age he assumed the ascetic life. This attitude of renunciation 
was a habit of kings of the solar dynasty according to Kalidasa’s 
“Raghuwamsa.” 


“Saishave bhyastha vidyanam - Yauvane visayaisinam 
Vardhake muni vrttinam - Yogenante tanutyajam” 
Those studied sciences when they were small, those who 
indulged in sensuous pleasure when they were young, those 
who practised austerities when they were old, and those 
who entered the absorptions at the end and passed on to 
their next births, I extol in Raghuwamsa. 


This was the style of life of those ancient rulers who practised the 
qualities of Aspirant Buddhas. The way of life of the Aspirant 
Buddhas was to round out their lives by practising renunciation at 
the end of their days. Jataka tales (birth stories) tell us of Aspirant 
Buddhas who renounced the world when they were very young. 
As the perfection matured, the attachment of the Aspirant Buddhas 
to some sensuous pleasures waned. During some births the Aspirant 
Buddha entered the forest to practice austerities without embracing 
lay life. “Abhinikkamma” is synonymous with “nekkhamma” 
(renunciation). What is meant by the reference in the scriptures to 
the renunciation of prince Siddhartha is his leaving the home to be 
an ascetic. But ifa Bhikkhu were to lead a sensuous life, utilising 
wealth like a layman, his ordination is not nekkhamma 
(renunciation). Renunciation should not be a matter of leaving the 
household, but getting away from sensuous pleasures. 

The implication of the perfection of “pafifia” (wisdom) is the 
association with wise people, listening to the doctrine, learning the 
teachings, engaging in discussions about the Dhamma and indulging 
in wholesome activities, so that the confusion in the mind can be 
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removed. Wisdom, has to be sharpened through analysis. Wisdom 
can be enhanced further and further by training the mind to think 
about issues at length in a leisurely fashion. 


The method of contemplation characterised in Buddhism as 
“yonisomanasikara” (thorough attention-wise consideration) is 
not a phenomenon that automatically arises in a person’s mind. 
This is a system of contemplation that should be cultivated. For 
debating and arguing, logic is essential. Similarly to think properly 
“yonisomanasikara” is essential. The very first lesson in 
“yonisomanasikara” (thorough attention-wise consideration) is 
the understanding of the process of cause and effect (hetu-phala 
dhamma). There is nothing in the world that arises without a cause. 
The first step will be to look for its cause. To acquire the wisdom 
to eradicate the effects of kamma the Aspirant Buddha too utilised 
this cause-and-effect system. 


In ancient times, listening to the doctrine, assumed a tremendously 
important position, because it was very rarely that books were 
used. But, today that place of prominence is assumed by reading. 
The reflections of the views and ideas of the wise people in the 
world enter into the minds of those who read. How various 
conclusions were arrived at, becomes clear. Finally the reader’s 
mind tums into a library. Reading can make either a good man ora 
bad man. It all depends on the kind of book he reads. By reading 
books that generate low taste and arouse sensuous sensations, a 
person can get enslaved by those ideas. Those who are keen to 
see that wise people proliferate, must turn their attention especially 
to the need to bring out good books. If that does not happen reading 
will bring about not healthy progress but deterioration . 


“Viriya” the wholesome effort should be cultivated through habit 
- very much like wisdom. The enemy of effort is laziness. In Buddhist 
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scripture this laziness is described as “thina-middha” (sloth and 
torpor). Restraining the body has to be done with great effort. 
When the mind becomes active, the body too will become active. 
Ata moment when a person is ina very lazy mood, oppressed by 
cold, if that person were to learn that some harrowing disaster is 
impending, all that laziness will be instantly gone, alertness will arise. 
The reason for that is the activity of the mind. The story in which 
the Aspirant Buddha, born a squirrel, tried to empty the ocean by 
dipping the tail in the ocean and coming ashore and shaking the 
water off, in order to save her young ones that had fallen into the 
ocean, is quite popular with male and female lay devotees. Though 
it was a task that was difficult to be accomplished, the effort made 
by the squirrel demonstrates the nature of the perfection of effort. 
The story records in the mind of the listener the nature of that 
stupendous effort in a manner that cannot be described in words. 
When we consider the limited period of time available to a man 
during his life-span, to be active, it seems pathetic to squander 
away the precious bit of time only for the purpose of solving the 
problems of day-to-day existence. 


The Aspirant Buddha resolved to become the Buddha, by the words 
of his mother, who told him that he can become the Buddha. These 
words were spoken when the Aspirant Buddha swam ashore from 
a wreaked ship, carrying his mother on his shoulders. The mother 
saw her son’s unflagging will and wished him Buddhahood. In his 
last birth the Aspirant Buddha practised self-mortification as 
Siddhartha the ascetic. This effort makes any lazy person resolute. 


“Kamam taco ca naharii ca - atthi ca me avasissa tu 
upasussatu me gatte - sabbam mamsa lohitam” 

“Let my skin, my veins and sinews, and my bones remain. 
Let all my flesh and blood dry up. I will not stop my effort 
until my determination succeeds.” 
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“Khanti” is patience. When a person marches forward with the 
intention of winning his goal, formidable enemies loom before him. ( 
This is natural. Good and bad are opposed to each other. Therefore ) 


This is the perfection of effort. 


“bad” confronts the person who makes an effort to give “good” a 
place. It is natural to hinder “good”, and those who do good. Curses, 
complaints, blames, insults seek the person, who accompanies 
“‘g00d’”. Those who make up their mind to do good must become 
aware of this nature of the world. The individual who is aware of 
these, will face such obstacles with a smile. “bad” tends to become 
active, when “good” becomes active. When obstacles raised by 
“bad” come forward, one can very well know that due to his effort 
“good” has become active. Therefore he accepts all those insults 
and blame with a pleasant mind. He does not try to take revenge. 
He strengthens his effort. 


The world is full of those who are on the side of evil. They oppose 
“00d”, always. This nature is found not only among human beings, 
but also among gods. When the Buddha was about to achieve 
Enlightenment, opposition came to Him, not from humans, but from 
gods who were opposed to what is good. In Buddhism those gods 
have been characterised as “mara” (death). They are provided 
for this kind of evil action, by the nature of the world. An implacable 
enmity exists between “materiality” and “transcendence”. If, an 
individual while living in this world makes an effort to be “supra- 
mundane” (transcendental) the world he lives in will become his 
foremost enemy. The world is partial to evil. It is friendly towards 
wickedness. If someone living in the world accumulates sin, 
commits crimes, the world will step forward to protect him. The 
world will not help the person, who makes an effort to lead a just 
and virtuous life. Today, these unscrupulous traders, who earn unjust 
profits, who exploit each other, who market intoxicating drinks, 


Md Xsy a 128 


INE 











who patronise gambling, who plunder, become capitalists. But, the 
just and humane traders, who are swayed by a sense of what is 
right, sell goods at reasonable prices, act with sympathy and 
compassion, tend to become paupers. This is the rule not only 
among traders but among other entrepreneurs as well. But instead 
of those who denounce such wrong-doers, we have those who 
sing panegyrics to them. When the Buddha faced this situation He 
said: 


“Aham nagova samgame - Capato patitam saram 
Ativakyam titikkhissam - Dussilo hi bahujjano” 

I face insults and accusation from various quarters, like an 
elephant in the field of battle, steadily facing arrows shot 
from bows. The majority are wicked. 


In such a world, it is inevitable that those who take the lead to 
serve people, inspired by high ideals, tend to become discouraged. 
This is where the perfection of effort, becomes essential. 


The perfection of Truth (sacca) is the ability to do what is just 
based on the truth. What is meant by truth here is not merely getting 
away from falsehood. Enshrined in this perfection of truth, are such 
qualities as rendering justice on the basis of truth and allowing justice 
to prevail without being biased. In a world dominated and ruled by 
falsehood and injustice, fighting for justice and what is right, basing 
one’s self on truth, has to be done, sacrificing one’s life. The Aspirant 
Buddha fought for truth and justice, with no consideration 
whatsoever for his own life. He averted the injustice and harm that 
wrong-doers attempted to do. He spoke fearlessly in the presence 
of those who tried to transgress the laws of nature and laws of 
righteousness. In a world where there were no people, brave 
enough to speak out the truth, in fear of those who were swayed 
by falsehood and injustice, although they really knew what was 
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truth and what was justice, He fought a fierce battle all alone for 
the sake of this dispensation. People who adhere to such principles 
are indeed rare in this world. Remaining silent, seeing the injustice 
is done to an innocent individual by a powerful person, is a 
despicable act of lowliness. It is inevitable, that, one would become 
the victim of the anger of that powerful person, if one were to 
come forward to oppose him. Therefore selfish people remain silent 
in such situations, due to fear. When this happens, injustice and 
untruth begin to dominate. 


Therefore to make room for truth and justice in the world, Aspirant 
Buddhas waged war from time to time. The Aspirant Buddhas, 
totally dedicated to righteousness, sacrificed their life for the 
Dhamma. The glory of the sacrifice of just one life in that manner, 
keeps on echoing and reverberating in the world over a long period 
of time. This opens an avenue for the light of righteousness to spread 
throughout the world once again. 


Once the Aspirant Buddha, born a peasant in a rural area, climbed 
amango tree in the royal park, to pluck a mango without permission. 
Before he could climb down from the mango tree, the king arrived 
in the garden accompanied by his four-fold army. Keeping the army 
at the entrance to the royal park, the king came to the royal park 
with an old Brahmin and stood beneath the mango tree. Next, the 
king sat ona seat under the mango tree. The Brahmin sat on the 
ground beside the king. The Aspirant Buddha, up in the mango 
tree, kept on looking alertly at these two, to find out what they 
were going to do. The Brahmin knows a very potent mantra. The 
king is ready to learn it. The pupil sits on a seat. The teacher is 
seated on the ground. Seeing that this was an act that dishonoured 
the institution of teacher and an act that goes counter to truth and 
justice of the world, the Aspirant Buddha decided that he will not 
allow such an injustice to happen before his eyes. He jumped down 
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from the mango tree. The Aspirant Buddha knew that, because he 
had come there to pluck mangoes without permission, the king in 
his wrath, will sever his head with the sword instantly. Knowing 
this, the Aspirant Buddha was fearless enough to jump down from 
the tree, because he was keen to prevent that injustice which goes 
counter to the accepted rules of moral justice in the world. “Who 
are you?” “O your majesty, I am such-and-such a person from 
such-and-such a village. Due to a great emergency I came in search 
ofa mango and climbed this mango tree without your permission. 
Iam guilty of that crime. I am prepared to accept any punishment 
you give me for that crime. But, before that I must explain why I 
jumped down. When I was in the tree, you arrived here with your 
four-fold army as your retinue. I saw this. I saw you coming to the 
shade of this tree with this Brahmin, keeping your four-fold army 
at the gate. I was curious to know what you were going to do. I 
saw that you were going to learn something from this Brahmin. The 
Brahmin sat on the ground. You were on the seat. No where in the 
world do you have a custom of the pupil sitting on a higher seat, 
while the teacher sat on the ground. This is a grave crime. It is a 
terrible attack on the moral law. It is not proper for me to allow 
such a thing to happen while I looked on. I know full well that you 
will kill me. I am ready to die. But I will not allow this unvirtuous, 
unjust deed to happen while I live. Please get this Brahmin to sit on 
the stone seat. You must sit on the ground. Seated that way, please 
learn whatever you want to learn. I am now ready to accept the 
punishment you impose upon me.” 


The king looked on, in open-mouthed surprise. The king realised 
that what the peasant said was true. The king was wise. He realised 
what a hero this peasant was. He put the sword he had taken out, 
back in its scabbard. He stopped his learning. He took along the 
peasant and appointed him his advisor, to guide him in both worldly 
and spiritual matters. The Aspirant Buddha jumped down from the 
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tree, not with the intention of becoming the royal advisor. He had 
made up his mind to go to the next world. He was made royal 
advisor because of the king’s wisdom. The Aspirant Buddha, was 
prepared to sacrifice his life, to uphold the moral law and justice. 


“Adhitthana” (determination) is unswerving will. Ifa person were 
to decide firmly that “he will do a certain thing” and ifhe keeps on 
going until he reaches his goal, in spite of thousands of obstacles 
he may have to face, without slackening his determination, that act 
is adhitthana (firm determination). This perfection of determination 
is inter-linked with the perfection of effort. Determination 
(adhitthana) clings on, without slackening to work towards a goal. 
Effort does not work. If determination slackens and the idea is 
given up, effort becomes inoperative. In the Birth Tale (Jataka) of 
Sutasoma, the Aspirant Buddha continues with great determination 
the practice of silence which he adopted as a means of finding the 
opportunity to become an ascetic. This demonstrates the power 
of determination, the Aspirant Buddha possessed. Continuing with 
a determination vigorously in spite of obstacles, is possible only for 
a great human being. Among those millions of people in the world, 
who slacken their determination half way, men of such unflagging 
determination are indeed rare. Even in the Aspirant Buddha, such 
powers of determination developed only as a gradual process. This 
habit acquired through wandering in the cycle of rebirth (samsara), 
should be practiced by all. 
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It is difficult to articulate in words, the nature of mental power. Due 
to the mental power of those persons, possessing tremendous 
determination, certain changes take place in nature as well. Even 
super-normal miraculous powers take place due to the 
determination made with the pure mind that arises at the moment 
when a being emerges from deep absorption. The Aspirant Buddha 
achieved enlightenment, because of his firm determination: “I will 














achieve Enlightenment.” This determination existed within him, 
unslackened and this led to his achievement of Buddhahood. If the 
determination is shattered everything becomes futile. 


“Metta” (loving kindness) is a sympathetic feeling pervading all 
beings. Metta (loving kindness) is boundless. It is a limitless entity. 
The ‘metta’ (loving kindness) in this context is a synthesis of the 
three sublime abodes (Brahma Vihara) - namely metta (loving 
kindness), karuna (compassion) and mudita (sympathetic joy). 
When these are absent ‘metta’ is merely a sympathy or a love. 
Sympathy for those in misery is karuna (compassion). Mudita 
gives rise to the feeling “let these people be even happier, even 
more satisfied” on seeing with joy, the happiness and affluence of 
others. Metta is a perfection. It is a mixture of karuna 
(compassion) and mudita (sympathetic joy). 


It is not the usual human nature to detest the suffering of others, as 
much as you detest your own suffering. The world is full of people 
who love to see others suffering. This is a blemish that occurs in the 
human mind, due to jealousy. It is especially wide-spread among 
people, to feel happy at the suffering of enemies. But the Aspirant 
Buddha did not discriminate between friends and enemies. He 
looked upon all of them as he would look upon himself. He wanted 
to see all of them happy. Others became his enemies. But, he never 
became their enemy. Once, when the Aspirant Buddha was born a 
monkey, he showed a man the correct road, when that man had 
lost his way in the forest. But that man threw a stone at the monkey. 
The blow, loosened part of his facial skin and covered his eye. 
But, he held that part of the skin with his hand, so that his eye may 
not get covered, and showed the man the way out of the forest. 
The Aspirant Buddha achieved that power because of his metta 
(loving kindness) perfection. He considered the man who harmed 
him as a foolish person. Like a mother who is not angered at the 
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fault ofa child, the Aspirant Buddha was capable of acting without 
anger, assuming “This ignorant fellow still does not know good and 
bad.” 


Metta (loving kindness) is like a medicine. A medicine overcomes 
disease. Hatred or anger is a disease. Loving kindness (metta) 
destroys anger. Loving kindness is not a great thing until anger 
arises. Loving kindness becomes a great achievement, when anger 
arises and when loving kindness is directed towards the person at 
whom the anger was targeted. Stories relating to the good effects 
of loving kindness, are quite popular among the Buddhists. In the 
Birth Tales (Jatakas) there are stories, that show how those who 
arose against him, were subdued by the power of his loving kindness, 
how he was able to retrain even animals through the power of his 
loving kindness and also how even nature took to his side and 
escaped harm. 


“Upekkha’ is equanimity. Equanimity is the preservation of one’s 
mental balance unaffected, in gain as well as in loss, in honour as 
well as in dishonour, in blame as well as in praise and in happiness 
as well as in misery. Birth Tales (Jatakas) refer to the manner in 
which the Aspirant Buddha showed the same equanimity towards 
both devotees who worshipped him and looked after him and also 
towards the shepherd children who hurt him by inserting sticks in 
his ears. He fulfilled this perfection of equanimity by viewing both 
the deference and the harassment with the same equanimity. Gain 
and loss, happiness and misery are contrary entities. It is natural to 
be more inclined towards what are pleasant in these opposing 
phenomena, such as gain and happiness. The organs of sensuous 
beings are attracted to pleasant things due to a certain partiality. 
Equanimity (upekkha) has to be acquired by giving up this partiality. 
To achieve this, the sensuousness of the mind has to be reduced. 
In consequence ‘upekkha’ (equanimity) takes on a meditative 
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quality. A lay person can cultivate equanimity (upekkha) only toa 
limited extent. The nature of the equanimous person leading a lay 
life, is to treat your people and other people, yourself and others, 
in the self-same manner, without any partiality, acting in terms of 


what is right and what is just. v 
When we consider the Ten Perfections, it becomes quite clear, 


that the life of the Aspirant Buddha is filled with ten virtues that 
should exist in a person who works for the well-being of society, 
with a sense of selflessness. Of the Ten Precepts, nothing has been 
taken into Ten Perfections, except dana (liberality) and sila 
(morality). The ten precepts bring into being a virtuous lay devotee 
who, without much inclination to social service, looks after the 
parents, and the elders, meditates whenever the opportunity is found 
and engages in acquiring merit. On the other hand, the ten perfections 
create a heroic person who has a firm determination and a 
developed wisdom, and is not shaken by worldly vicissitudes. 


Now we turn to the Ten Royal Virtues (Dasa Raja Dhamma). 


1. Dana (charity) 

2. Sila(morality) 

3. Pariccaga (presentation of worldly gifts) 
4. Ajjava (uprightness) 

5. Maddava (mildness) 

6. Tapa (practice of austerities) 

7. Akkodha (devoid of anger) 

8. Avihimsa (non-violence) 

9. Khanti (patience) 

10. Avirodhita (non-confrontational attitudes) 


} “Pariccaga” (presentation of worldly gifts) implies, the granting of 
wealth, in due time, to strengthen the economic status of the people, 
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included in this is the compensation of the four-fold army and those 
who serve. It is a tremendously difficult task to rule a country 
maintaining peace. When the economic status of the people in the 
country deteriorates, the crime-rate in the country increases. This 
cannot be stemmed only through imposing punishments. If the 
situation worsens, the status of the king is also threatened. Therefore 
it is one of the responsibilities of the king to see to it, that, the 
economic status of the people is kept at a high level, without 
allowing it to come down. 


The behaviour of the son of the universal monarch Dalha Nemi, 
referred to in Cakkavatti Sihanada Sutta, in Digha Nikaya, 
brought about the down fall of the line of that universal monarch. 
The first duty he neglected was Pariceaga (presentation of worldly 
gifts). It is the duty of a universal monarch to make worldly 
presentations to the subjects, to strengthen the economic status of 
the subjects. This proves that the initial capital for the jobs and 
professions of all the subjects came from the royal treasury. 


In terms of contemporary democracy, providing employment to all 
subjects, has become a serious problem. The competition for state 
employment in democratic countries, is quite keen. This is due to 
the assumption that permanence of employment is possible only to 
state employees. In terms of contemporary population level, cana 
state provide employment to all? This is difficult to answer. 


“A jjava” is uprightness. This implies going along a straight path, 
without walking along a crooked path. A ruler walks along a 
crooked path, due to bias. Biases are four in number: 1) Bias due 
to friendship 2) Bias due to enmity 3) Bias due to fear 4) Bias due 
to folly. 


Bias is adopting the wrong behaviour, while seeing the correct 
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behaviour clearly. To helpa frienda wrong policy can be followed. 
The person who befits a given position, ‘nay not be the friend. The 
suitable person may be another. But, making the friend the suitable 
person, the really suitable person is made unsuitable. The unsuitable 
person is selected as suitable, probably through the fear that the 
powerful unsuitable person might create trouble. At times, the 
suitable person may be deprived due to ignorance. In the person 
who avoids these four biases, uprightness is upheld. Uprightness 
does not imply only the avoidance of bias. It is a characteristic of 
uprightness, to follow a policy one has adopted, without changing 
it because of any obstacle. But, if one realises that the policy one 
adopted earlier is not the correct one, taking a different path giving 
up the earlier one, does not constitute a bar to one’s uprightness. 
Itisa folly not to change one’s policy when it is found to be wrong, 
insisting, “This is the path I have taken. I will not change it.” All the 
people who achieved greatness in the world took the correct path, 
after rejecting the wrong path they took earlier. 


“Maddava” is mildness. By nature the ruler should be mild. But, 
when administering law he must perform as a harsh person. The 
mild person bends towards what is just and right. He commiserates 
in the suffering of others. He is without pride. Mildness is a quality 
esteemed by all. A person who respects what is right and just, will 
not do wrong wilfully. He is keen to accept the advice of others. 
The person who holds on to his view stubbornly, with no thought 
of what is right or wrong or what is just, is devoid of mildness. It is 
just because of this, that the subjects love mild rulers. Harsh 
stubborn rulers have been expelled from the position of ruler mostly 
because of their own policies. Some faced death. Where there is 
lack of pride, they receive esteem and honour. 


“Tapa” is eradication of blemishes. The kind of austerity and the 
eradication of defilements referred to here, are not similar to the 
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practice of austerities in a forest, buta self-restraint. What is meant 
here by austerity is the subduing of defilements in one’s mind without 
allowing them to surface. Kings were largely sensuous people. 
History reveals how their honour was tarnished in some instances, 
due to their sensuousness. Sensuousness begins to raise its head, 
when the mind is relieved of some of the responsibilities of that 
high office. But these sensuous thoughts would not awaken in the 
mind of a ruler who is preoccupied day and night with his 
responsibilities towards his subjects. Defilements get reduced in 
the minds of those, it is said, who devote their time fully to education, 
service to others, etc. This happens very much like in meditation. 
Commentaries refer to a novice monk who was able to develop 
absorption by devoting his whole time to education. Similarly, 
austerity - spiritual development can take place in the mind ofa 
righteous king, due to the fact that he devotes his mind constantly 
to the service of his subjects. 


“Akkodha’” (being devoid of anger) implies remaining without anger 
towards anyone. Anger arises when there are enemies. A ruler 
must have an even attitude to all. He must take care not to create 
enemies. If enemies appear, he must be capable of subduing them 
with kindness, without hating them. When one returns one’s own 
anger, against the anger of another, the anger increases just as fire 
increases due to the contact with another fire. Metta cools anger, 
just as water quenches fire. There may be occasions when one has 
to look as ifhe is angry, without being angry in actuality. This is a 
diplomatic ruse. When a person is angry, there is the tendency to 
be blind to the truth and to what is right. Therefore, one should 
arrive at righteous judgements without allowing anger to enter one’s 
mind. Anger arises when one’s expectations are frustrated. If the 
ruler’s purpose is to be of service to man, anger is likely to arise 
when that service is attacked. This is natural. But, the individual 
with self-restraint, subdues his own anger immediately as quickly 
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as it arises. That kind of sudden burst of anger, does not come 
within the present category. Some make use of anger like a burning 
coal hidden by ashes. It is taken out to avenge some wrong doing. 


“Avihimsa” (non-violence) is refraining from hurting others. 
Punishing a criminal does not come under this category. What 
is meant by hurting, in this context is oppressing people with 
the burden of debt, torturing subjects and similar unkind acts. 
Subjects should be put to work in a way they will get a relief. 
Taxation should take place in a manner that will not hurt them. 


“Khanthi” is patience. 


“Avirodhita” is the non-confrontational attitude. Through conflicts, 
enemies emerge. When conflicts are brewing, one must be yielding. 
A conflict takes place between two groups. When one party yields, 
the conflict ends. The ruler must be aware of this. If the opposing 
party is stubborn, and ifno relief can be expected from them, one 
must be yielding. This way the conflict ends. Rulers can govern 
through alliances with other rulers. That kind of alliance will prove 
to be a security measure for one’s self. 


The Ten Royal Virtues are a series of righteous precepts that can 
bring a just king into being. There is reason to believe that the 
ancient kingly strategy existed this way. Since kingship is fading 
away gradually, these ten royal virtues should be given to Prime 
Ministers. But, since the opportunity for justice and rightness in 
the present time, is restricted and limited, the ten royal virtues remain 
today, only by name. 


If any question has to be considered, it has to be 
considered peacefully and democratically in the way 
taught by the Buddha. 
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CHAPTER EIGHT 


ORIGIN AND EVOLUTION OF BUDDHIST CULTURE js 


A n analysis was given about Ten Precepts, Ten Perfections 
nd Ten Royal Duties, which ordinary men and women, 
Aspirant Buddhas and Rulers respectively should possess. All those 
come within the category of sila (morality). Some of those are 
caritta sila ( moral laws that should be adhered to) and others are 
varitta sila (practices that should be given up). “Varitta sila” 
implies giving up non - virtuous practices. “Caritta sila” refers to 
those practices one should adhere to. Pafica sila (five precepts) 
and Dasa sila (ten precepts) represent certain bad practices that 
should be given up. They are therefore varitta sila. Ten Royal 
Duties (dasa raja dhamma) are qualities that a ruler should acquire. 
Such forms of morality are described as caritta sila (moral qualities 
that should be acquired.) Due to caritta sila systems, certain 
virtuous qualities people did not possess earlier get established 
within individuals. 


Due to such virtuous qualities people acquired, because of the 
exhortations of the Buddha, a style of life that did not exist before 
that, came into being. That style of life, described presently as 

( Buddhist culture, emerged out of the cultured ways of behaviour 





adopted by people who followed the advice given by the Buddha 
to re-order their lives, to enable them to acquire supremely noble 
spiritual virtues. There is no significant evidence, to establish clearly 
the extent to which this new style of life flourished during the 
Buddha’s day. That was the beginning of new Buddhist style of 
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life. But, in those initial days, the Buddhist way of life had to engage 
in a struggle against the well-entrenched Brahminic culture. In 


consequence, it must have taken some considerable time for - 


Buddhism to assert itself, overcoming Brahmanic culture. Certain 
aspects of this new way of life were active within “the order of 
Buddhist brotherhood (Sangha)” created by the Buddha totally 
afresh. But these ways of behaviour would have taken some time, 
to seep down into the daily lives of the ordinary masses, ina gradual 
process. It is possible to surmise that the Buddhist way of life would 
have become strengthened during mid-third century after the Great 
Demise of the Buddha, along with the beginning of the era of 
Emperor Asoka. 


The Buddha was the creator of the Buddhist doctrine. Emperor 
Asoka was the promoter of the Buddhist doctrine. Was Emperor 
Asoka a pure Buddhist? Or, was he a neutral thinker, who had a 
deference for all religions? Some scholars tend to raise this question. 
The reason for their doubt, is the fact that there is no references in 
Asoka lithic records either to Nibbana or to the Noble Eight-fold 
Path. On the other hand, there are references to the views of certain 
other men of religion. When we stand firm, on our chronicles of the 
Buddhist Dispensation we must undoubtedly consider that Emperor 
Asoka’s sending out of religious ministers to lands within his Empire, 
and his deployment of missionaries in other foreign countries, and 
the assistance received from Emperor Asoka in these matters, to 
be an unparalleled service. 


It can be surmised, through the description of certain personalities 
in the commentaries, that they led their lives in terms of the Buddhist 
way of behaviour. It can also be concluded that in the very early 
days of Buddhism, at least some persons had become attuned to 
the Buddhist way of life. The conversion ofa society that had been 
traditionally attuned to a certain specific way of life, to a different 
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system of existence, is a difficult, long-drawn process. But, whena 
new national identity gets established because of the immigration 
ofa group of foreigners to a given country or when a nation is still 
young, such a process of conversion into a new style of life is not 
that difficult. Buddhist culture seeped down to the Sinhala people 
two-and-a-half centuries after the arrival of Vijaya in Sri Lanka. 
Let us set aside controversial views about the inhabitants of Sri 
Lanka in the pre-Vijaya era and consider Vijaya to be the founder 
of the Sinhala nation. We can then conclude that the Buddhist way 
of life got entrenched among the Sinhala people because that 
particular style of existence started along with the establishment of 
the nation itself. 


The two segments of the foundation of the Buddhist way of life are 
simplicity of existence and good will. Due to simplicity of life, 
excessive craving eroded and, because of good will, quality of 
compassion and dutifulness flourished. The five precepts came to 
be practised largely because of the fact that two components formed 
the foundation of that way of life. There was no excessive 
production. Therefore men’s activities became limited. This led to 
acontented life. It could be concluded, that the above factors helped 
the firm establishment of this way of life. People were very much 
persuaded that sensuous satisfaction was by and large, a futile effort. 
This situation came about due to the advice provided by Buddhism, 
in relation to the cycle of existence (samsara) and life. Co- 
existence flourished because the other person was thought of as 
being an equal. The primary reason that prevented the committing 
of sins, was the fear about the next birth. When all these factors 
synthesized, the way of life that came into being as a result of that 
synthesis, was truly non-violent. “The five-hundred birth stories” 
(Jataka tales) was the treasured book these non-violent people 
used constantly. Due to their association with Buddhist monks and 
also due to the impression of the Buddha statue and the stupa that 
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they saw constantly, their devotion and attachment continued to 
remain undiminished. 


The books written by the Buddhists who were suffused with 
righteous thoughts, formed a literature that was unparalleled upto 
that time. The extolling of the virtues of the Buddha came naturally 
to these tongue. Concepts that evolved through Buddhism were 
reflected in all works of art created by them. Representations of 
such deep philosophies as the cycle of existence (Samsara) and 
the Noble Eight-fold Path appeared in those works, All forms of 
customs and manners, greetings, ceremonies for both auspicious 
and inauspicious occasions, came to be arranged in terms of those 
thoughts. This way of life, that came into being in that particular 
manner, was later described as “Buddhist culture”. 


We are fully aware that Buddhist culture emerged because of 
Buddhism. What exhortation of the Buddha determined the 
construction of this culture? Scattered in various areas of Buddhism, 
we can find the advice given by the Buddha to enable the daily 
routine of the ordinary folk to be conducted correctly and ina 
manner it will not be misdirected. These ordinary persons were 
thought of as beings who should be directed towards the acquisition 
of perfections to enable them to escape from the cycle of existence 
(samsara). Some of the advice given by the Buddha is contained 
in rules of discipline, promulgated with the monks in mind. Some 
forms of advice are to be found in the Discourses (Suttas) preached 
to specific individuals. With the exception of certain rules of discipline 
especially meant for the monks, there are other directives fit for 
both the clergy and the laity. 


The cultured routines advocated with regard to eating and drinking, 
travelling, apparels, bodily postures, conversation, etc., are valid 
for both the laity and the clergy. The brotherhood of the Sangha, 
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founded to advice and guide the laymen and to set the lay people 
an example, took a lead in this particular matter. . 


The brotherhood of the Sangha founded by the Buddha, to give 
His disciples a special characteristic, is a righteous democratic 
society created entirely in terms of the Buddha’s views. World’s 
first democracy came into being within this brotherhood of the 
Sangha. The democratic ways that prevailed there, are far superior 
to the modern democratic systems, because in the organisation of 
the democratic Buddhist Sangha correct decisions could be arrived 
at. That is not all. The society of the Buddhist Bhikkhu brotherhood, 
is the world’s first organisation, to have common ownership, with 
no individual or private ownership. This organisation, with a history 
of over 2500 years, owns movable and immovable property worth 
billions. The organisation may have weakened at times, due to 
certain set backs, but continues upto modern times, to receive 
innovations from time to time. Monks cannot privately own 
monasteries or lands but they are allowed to accept the properties 
collectively. This organisation has no individual head. Leadership 
is bestowed upon the doctrine. This is a democratic organisation 
without an opposition. Only those decisions arrived at unanimously 
are implemented in this organisation. In short, this is an organisation 
with no parallel anywhere else in the world. This organisation has 
been stabilised by a system in which the majority votes of those 
who are irregular could be overwhelmed by the minority vote of 
the regular, right-thinking persons. The fact that this organisation 
continues to date without an individual leadership, is witness to the 
stability of its original foundation. 


In the organisation of the Buddhist Sangha, rights exist only at a 
collective level. Collective ownership was first implemented in the 
world in this organisation of the Buddhist Sangha. As in the 
communist countries of the present time, the ownership is 
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collectivised in this organisation of the Buddhist Sangha. Only those 
personal belongings that a person owns in this collective ownership, 
are private. A monastery is not privately owned. It belongs to the 
whole community of the Sangha. Residential facility can be obtained 
by any monk in a monastery, if approval is obtained from the 
members of the Sangha community. The residential monk can make 
use of the material at the monastery. Whenever he leaves the 
monastery he can take away only his personal share of what the 
monastery has received collectively. The ownership ofa multiplicity 
of things (bahubhandikata) is prohibited to monks. Such a 
prohibition has been imposed, because when the quantity of things 
owned increases craving also tends to get increase. The life of the 
monk has been constructed with a marked slant towards simplicity. 
Those things that should not be done and ways in which one should 
not behave, have been indicated clearly, in order to prevent the 
supporting of life by what has been obtained in an undue manner. 
This is right livelihood (samma ajiva). 


The code of behaviour for monks, which is classified into the three 
categories cilla sila (minor precepts), majjhima sila (medium 
precepts) and maha sila (major precepts) has been elaborately 
set down in Brahmajala and Samaniiaphala suttas (discourses) 
in the Digha Nikaya. What follows is a brief summary of those 
three-fold silas (moral behaviour systems). 


Cila sila (minor code of morality) 


Refraining from killing animals. 
Refraining from stealing. 

Refraining from being non-chaste. 
Refraining from uttering falsehood. 
Refraining from malicious speech. 
Refraining from uttering harsh words. 
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Refraining from uttering futile words. 


Refraining from destroying trees and plants and seeds 
that give rise to plants and trees. 

Refraining from taking meals at undue times. 
Refraining from viewing dances, recitals and entertaining 
performances. 

Refraining from wearing flowers and fragrances. 
Refraining from using high seats and luxurious seats. 
Refraining from accepting gold and silver. 

Refraining from accepting raw grains. 

Refraining from accepting raw meat. 

Refraining from accepting women and maidens. 
Refraining from accepting male servants and servant- 
maids. 

Refraining from accepting sheep and goats. 
Refraining from accepting fowl and pigs. 

Refraining from accepting elephants, cattle, horses and 
mares. 

Refraining from accepting lands. 

Refraining from running errands and delivering messages 
from house to house. 

Refraining from transactions. 

Refraining from deceptions done with false scales, false 
gold, false weights and false measure. 

Refraining from such acts as making owners non- 
owners, deceiving through sly practices, creating 
illusions through the power of mantras and other forms 
of deceits. 

Refraining from severing limbs of others, killing people, 
tying up people, highway robbery, plundering using 
force. 


(Among these 26, there are some repetitions. This minor moral 
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code seems to have been formulated in terms of some moral 
movements that existed at that time.) 


In this code 1, 2, 4, 5, 6 and 7 come within the ten unwholesome 
acts. 3, 9,10,11,12,13 belong to Ten Precepts. No. 8 is a fault 
attributed to monks who have obtained higher ordination. Numbers 
14, 15, 16, 17, 18, 19, 20 and 21 are eight forms of acceptances 
unfit for monks. Number 22, 23, 24, 25 and 26 relate to wrong 
livelihood. 


This way, all the precepts in the Ten Precepts, with the exception 
of surameraya (refraining from intoxicating drinks), are included 
in the list. Those eight forms of acceptance which do not befit a 
monk come within wrong livelihood (miccha ajiva). When these 
eight are added on to the next five forms of wrong livelihood, a 
total of 13 virtues are related to wrong livelihood. If we count 
malicious words (pesufiiia), harsh-words (pharusa) and futile 
words (samphappalapa) within the uttering of falsehoods 
(musavada) and add the harm done to plants and trees to the 
panaghata (depriving beings of life) and avihimsa (non-violence), 
the whole of this code will be seen as containing ten precepts with 
right livelihood added to them. 


Considerable attention has been paid by Buddhism to miccha ajiva 
(wrong livelihood). For a person’s behaviour to be virtuous, his 
livelihood must be right. A person’s character gets sullied by the 
measures he adopts to earn his livelihood. Without a person who 
conducts his livelihood through wrong means, there could not any 
kind of moral discipline. Being cultured or not, depends on a 
person’s morality. Sila (morality) has been given priority in 
Buddhism, in order to preserve the Buddhist way of life. 


It is true that the minor moral code (ciila sila) mentioned earlier is 
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not promulgated for lay-men. But the lay-man conducts his life, 
observing the behaviour of monks. Therefore the livelihood of the 
monks should be corrected first. It is clearly seen that during all 
periods, when the monks were morally upright, the moral attitudes 
of lay-men too became properly organised. In consequence the 
first step in the way of life of the Buddhists, should be the purity of 
the livelihood of the monks. 


The 2 codes that are given after the minor code (ciila sila), are the 
medium code (majjhima sila) and the major code (maha sila). 
These two could be considered a development of the minor code. 
The following is a summary of the medium code (majjhima sila) 
and the major code (maha sila). 


Majjhima Sila (Medium code of Morality) 


1. Refraining from destroying plants and creepers and their 
seeds. 

Refraining from hoarding things for the sustenance of life. 
Refraining from entertaining sights. 

Refraining from gambling. 

Refraining from accepting higher seats and luxurious 
seats. 

Refraining from decking one’s body. 

Refraining from futile talk. 

Refraining from quarrelsome, controversial talk. 
Refraining from running errands and delivering messages 
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from house to house 
10. Refraining from deceitful practices. 
) Maha Sila (Major code of Morality) 


. Refraining from earning a living from low, loathsome practices. 
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In the medium code of morality some wrong-doings mentioned in 
ciila (minor) code of morality have been referred to with greater 
elaboration. But in the major code of morality (maha sila) there is 
an elaboration only of wrong livelihood (mitya-ajiva). Therefore 
those means of livelihood, may have been practiced by the people 
in contemporary India. Most of those are in the category of the 
practice of black-magic. The behavioural codes promulgated in 
Buddhism for the monks, are the major cause of the Buddhist way 
of life. The monk, who assumed a prominent place in society with 
his way of behaviour as a virtuous and moral person was the advisor 
and the instructor of the villager. The faultless and compelling ways 
of the monks life could not be erased from men’s minds. It must 
have been clear to them, that the honour and deference accorded 
to virtuous behaviour was applicable not only to the monk but to 
the layman too. 


Due to this assumption, the ways of the monk were happily emulated 
by the lay people too. As a result of this, a way of lay life that was 
mixed with morality and restraint began to spread in Buddhist 
countries. Such outstanding persons of society as kings and prime 
ministers too began to follow these Buddhist attitudes. As a result 
of this the stability of the Buddhist way of life, was further 
strengthened. In the meantime, the monks started preaching sermons 
elaborating the virtuous ways of lay life found in Buddhism. As a 
result of this process, a way of life emerged in which people were 
content with whatever they got, were devoid of excessive craving, 
were not keen about glamour and pride and in which they were 
keen to lead a way of life that was socially useful. The Buddhists 
experienced at least once a week, once a fortnight or once a month 
the nature a of non-householder’s life, by observing eight precepts. 
This must have proved to them that it was pleasant. 


The Buddha who promulgated necessary laws and codes of 
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behaviour for the monks, introduced similar adequate codes of 
behaviour for lay-life too. It is quite clear that attempts were made 
to direct their lives towards the correct path by instruction rather 
than by laws and regulations. Buddhism contains within it 
instructions, advice and guidance to the king as well as to the house- 
holder, to men as well as to the women, to children as well as to 
parents and to the farmers as well as to the traders. Over and 
above these there is a vast quantum of instructions given to all the 
people in common. Of these, instructions given to eradicate caste- 
pride, to make people associate with good friends and to suppress 
the desire for sensuous pleasure, assume a predominant place. The 
Buddha, realised that, social integration could not be achieved, 
without launching a relentless campaign to attack caste concepts, 
which had risen to a climax due to Brahmanism. Therefore first of 
all He eradicated class consciousness in the organisation of the 
brotherhood of the Sangha, that He had established. He gave priority 
to virtue-consciousness. The Buddha had to preach extensively to 
make people refrain from associating with the non-virtuous person, 
who was characterised by the Buddha as bala (the ignorant). He 
had to launch this campaign to protect His society from mis-believers 
who rose up against this new way of life advocated by the Buddha. 


The cultured and restrained form of behaviour in walking about, in 
eating and drinking, that are found in the behavioural codes called 
sekhiya, in patimokkha (behavioural precepts) can be considered 
the alphabets in the Buddhist way of life. These codes of behaviour 
have been promulgated, prohibiting the unpleasant ways of walking 
about, sitting and standing etc., that the society had acquired due 
to the influence of undisciplined persons and also the uncouth 
behaviour of the Brahmins who took their meals licking their hands, 
licking their lips and smacking their tongues noisily against the palate. 


Culture begins, stemming from the routine daily behaviour of the 
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generality of persons. The uncouth behaviour of people, in the 
clothes they wear, in the manner they walk about etc., reflects the 
restlessness, hypocrisy and greed within them. The person who is 
puffed up with arrogance, displays his empty pride through his 
clothes, his gait and his style of speech. The manner in which he 
takes his meals, shows his greediness. These forms of external 
behaviour are the result of the orders given by the mind within him. 
When a person restrains from such behaviour through his efforts it 
is the mind within him that gets disciplined. When the body refuses 
to do certain things that the mind orders the body to do, those 
orders begin to weaken. Even when a person disregards the orders 
he is given on many an occasion the person who gives orders will 
gradually become silent. In terms of this analogy minds become 
disciplined when one makes the body disciplined. The same thing 
has to be said about speech too. 


When we try to identify what is cultured and what is not cultured, 
we face a certain difficulty. What is considered ‘cultured’ by one 
society, may be ‘uncultured’ in another society. Licking the hands 
after a meal, and slurping up liquids with a sound is a habit among 
even some educated Brahmins today. They do not consider it an 
uncultured habit. They do not see the unacceptability of such 
behaviour because they have been practising this kind of behaviour 
through out long years of tradition. However uncultured a form of 
behaviour is, it is natural not to see it as uncultured, when such 
behaviour becomes traditional practice. It is extremely difficult to 
wean a person away from such behaviour. 


Those who entered the Buddha’s Sangha brotherhood in those 
early days, no doubt were persons who had such habits. It may be 
because of that, an effort has been made to wean them away from 
such habits, from the days they entered the brotherhood, by 
promulgating codes of behaviour (sekhia). 
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The clothe that is worn should not have edges and hems 
hanging down from various places. 
One must take to the road wearing clothes properly so 
that the body is well-covered. 
One must walk along the road, with a disciplined gait. 
When sitting down, one must sit down decorously. 
One must not walk along the road with the clothe tucked 
up. 
One must not sit anywhere, with the clothe tucked up. 
(patimokkha-sekhiya-parimandala 1) 
One must not walk through the village guffawing aloud. 
One must not walk through the village talking aloud. 
One must not walk along shaking one’s body. 
One must not walk along shaking one’s hands. 
One must walk along without shaking the head. 
(patimokkha-sekhiya-ujjagghikavagga 2) 
One must not walk about with one’s hand on the hip. 
One must not walk, pressing down either the heal or 
the toes of one’s feet. 
(patimokkha-sekhiya-khamhhakata vagga 3) 
One must take meals with presence of mind. 
One must take meals, starting from one’s own side of 
food-receptacle in which the food is contained. 
One must take curries sufficient for the quantity of rice. 
One must not take rice, with curries in excess. 
One must not start taking meals from the top of one’s 
receptacle in which the food is contained. 
When curries are being served, one must not cover with 
rice the curries received earlier, intending to get more 


Some excerpts regarding manners and habits, called from the 
Buddha’s sermons are given below. These helped in the setting up 
of the Buddhist way of life. 
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When taking meals, one must not look greedily, at the 
food-containing receptacle of the other. 
The lump of rice taken into the mouth, should not be 
excessively large. 

(patimokkha-sekhiya-sakkaccavagga) 
One must not open the mouth, before the lump of rice 
is taken near the mouth. 
One must eat, in that way that the hand does not go 
into the mouth. 
One must not talk, until the food taken into the mouth is 
swallowed. 
One must not throw tidbits of food into one’s mouth. 
One must not take food filling the jaw with the food 
(like monkeys). 
When taking meals one must not shake off the hand. 
Meals must be taken so that bits of rice and other food 
particles will not fall on the ground. 
One must not take meals in a way that the tongue is 
protruded. 
One must not take meals, smacking the tongue against 
the palate. 

(patimokkha-sekhiya-kabalavagga 5) 
One must not take meals making a slurping sound. 
One must refrain from licking one’s hands. 
One must not lick either the receptacle or the leaf in 
which the meal is taken. 
One must not lick one’s lips. 
One must not touch another vessel, with food-smeared 
hands. 
When washing the receptacle in which the food was 
taken, if there are grains of rice in the receptacle, one 
must throw the water out, at an appropriate place. 

(patimokkha-sekhiya-surusuruvagga 6) 
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The rules and regulations given above have been promulgated on 
the three topics - clothes and wearing clothes; conversation and 
taking meals. When we consider the form of these rules and 
regulation and also the fact that some of these matters are prevalent 
even today among Brahmins, it is quite clear that these rules and 
regulations were promulgated with the intention of changing some 
customs and manners traditionally held by Brahmins. We can 
conclude that as these customs and manners are repulsive to an 
on-looker, the Buddha would have asked them to refrain from 
them. Without emphazising the Buddha’s transcendental heights, if 
we effect an analysis purely at a worldly level, we can take these 
as factors to prove that the Sakyans of that day were more cultured 
than the Brahamins of the time. It can be surmised, that in the Sakyan 
society in which prince Siddhartha grew up, these would have been 
considered uncultured forms of behaviour. Therefore, he must have 
promulgated these rules to get rid of such behaviour and to keep 
them out of Buddhist society. Among matters that should be stressed 
regarding the Buddhist way of life, the skills and qualities of the 
person who is capable of achieving his personal welfare, referred 
to in Karaniya Metta Sutta (Discourse in Loving-Kindness), 
are so important as to receive priority consideration. This discourse 
is equally applicable to both the laity and the clergy. These qualities 
are sufficient to bring into being a character, capable of commanding 
honour and respect not only through cultural attainments but also 
through personality stature. The following is an introduction to the 
qualities given in that discourse. 


1. Sakko - possessing the strength to perform one’s 
responsibilities 

Uju, Siju - straight-forward, especially upright 
Suvaco - receptive to advice: obedient 

Mudu - mild, eschewed harshness 

. Anatimani - devoid of excessive pride 
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6. Santussako - contented with what one gets; 
contented with one’s capability; contented with one’s 
qualifications. These are the three forms of contentment. 

7. Subharo - capable of being maintained by others easily 

8. Appakicco - lightening one’s tasks as muchas possible 

9. Sallahukavutti - pursuing a simple way of life 

10. Santindrio - restrained in sense organs 

11. Nipako - possessing well-cultivated wisdom 

12. Appagabbho - not deceitful or hideous 

13. Kulesu ananugiddho - (This is only for monks) not 
attached to the families of one’s devotees and 
supporters. 

14. Nacakhuddham samacare kifici yena viitiiu pare 
upavadeyyum - given up even the minutest fault for 


the wise could accuse. 
(catubhanavara pili) 


This explains some of the qualities that should necessarily be present 
for a high character to form. 


1. Sakko - People have a variety of activities. There are 
responsibilities a person has in terms of the profession one has 
selected; or else there are responsibilities assigned to one as an 
employee. There are responsibilities a person invariably has to 
perform as a householder. A person must have the capacity to 
perform those activities, as they should be performed. If he has no 
strength for it he is a helpless person. If not he is weak. If he does 
not perform his activities, while he is capable of doing it, he is 
dishonest. Whatever it may be, ifan individual cannot perform his 
duty or responsibility, he is not capable of reaching progress. 


2. Uju, Siju - Being straight-forward means being honest. This 
implies that they should remain unshaken in what is just and in his 
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principles. A person who has no such capacity tends towards 
wrong-doing. Doing things wrong implies, taking a path one should 
not take. A person is swayed from the straight path due to four 
biases. They are friendship, anger, fear and ignorance. Ifa person, 
capable of understanding what truth and justice are, tends to turn 
his back on truth and justice due either to friendship, anger, fear or 
ignorance, there you have bias. The individual who adheres to truth 
and justice may have to suffer losses at a personal level. One’s 
honesty, uprightness cannot be preserved without facing such losses. 
Being virtuous is a value. No valuable entity can be acquired without 
some sacrifice. One must be unbiased in one’s words. If a 
shortcoming is seen, one must speak out, whoever may be the 
person at fault. It is the same thing about good. Ifa thing is good 
one must appreciate it, irrespective of the person. 


3. Suvaca is the quality of accepting with due deference, when 
someone shows one’s faults. Being wrong is a human quality. 
Accepting the fault when it is pointed out is a divine quality. A 
person evolves into a cultured individual only gradually. For him to 
attain that cultured status, the uncultured ways in him should be got 
rid of. To achieve this there must be someone who shows him his 
faults. The advice of such an individual should be accepted with 
due obedience. 


4. Mudu implies the discarding of the harsh, uncouth qualities 
that are found in one’s thoughts, speech and in one’s behaviour. 
The mind should be subdued. The speech must be pleasant. Action 
must be calm and careful. Once the mind is subdued, words and 
deeds will reflect that quality. But, under certain circumstances, the 
words and deeds even of a person with subdued mind can be 
harsh. Those who associate with a person of pleasant words will 
become quite friendly towards him. Pleasant words will help to 
convert an enemy into a friend. When the action is calm the expected 
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result can be easily gained. For an action not to go wrong, it must 
be done calmly. When the action is done with circumspection, the 
proper path can be taken, because then, both the right and the 
wrong path become clear. 


5. Anatimani - The word mana implies pride. Pride can stem 
from a variety of reasons - caste, power, wealth, learning and 
clothes are some of those reasons. Pride continues until a person 
reaches Arahanthood. The proud person is detested by society. 
No one will follow him. No one will accept his words. To be popular 
he must be devoid of pride. A man will become great by his lack of 
pride. Signs of pride are found in all actions of a person given to 
pride. 


6. Santussako - Contentment. One must be content with what 
one gets. One must be content in terms of one’s capacity and ones 
qualifications. One must never get angry when one gets only a little. 
If one gets a status one cannot hold, one must give it up. He could 
be happy in something less. Even if one gets some status, one must 
be able to give it to someone who really deserves it. 


7. Subharo - Easy to maintain. One must be capable of being 
looked after easily. An individual who is capable of making those 
who look after him happy, stating that he is all right, becomes a 
contented person. Ifa person threatens those who look after him 
and thinks only of himself, he becomes difficult to be looked after, 
and a burden to others. 


8. Appakicco - Person who has reduced his burdens and tasks. 
With less tasks and responsibilities, the mind becomes tranquil. 
The tasks that have to be done can be neatly and perfectly 
accomplished. When tasks are many, the mind gets disturbed. Not 
one gets done well. One must not undertake more than what one 
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can handle. The person who undertakes more than he can do will 
be overwhelmed by that burden, and his efficiency will be lessened. 
Inthe end society will brand him as a person who cannot do anything. 


9, Sallahukavutti - The simple life. What is meant by a light 
attitude to life is simplicity. All aspects of life - clothing, food and 
drink, the residence, the vehicles - should be bereft of unnecessary 
frills. This is conducive to one’s own physical well-being and will 
elicit the deference of others. One will be calm and tranquil. It will 
generate humility. When there is pride, others tend to be jealous 
and avoid that person. When spiritual advancement progresses, 
the external displays begin to diminish. This is natural. Even ina 
tree, when the pith matures, sapwood lessen. The main externally 
seen quality in the Buddhist way of life, is this simplicity. The person 
who is decked in ornaments is a person observing five precepts. 
When he begins to observe eight precepts he sets aside his externally 
worn omaments. This is the Buddhist tradition. 


10. Santindrio - Restraint. One’s organs - eyes, ears, nose, etc., 
should be restrained. It is natural that one’s organs should pursue 
their objects. Organs desire greater satisfaction. Ifa man begins to 
act according to the demands of his organs he will become either a 
rake or acriminal. We must allow the demands of the organs only 
within limits. When such limits are imposed the excessive desires 
of the organs get reduced. The end-product is total disillusionment 
with sensual satisfaction. One day, that is where we should be 
heading. 


11. Nipako- Wisdom. Wisdom is naturally in-born in individuals. 
But, if it is not methodically cultivated it will eventually diminish. 
The sharpness of a knife-blade is its natural quality. When itis first 
bought its sharpness is not seen. But when it is sharpened the 
keenness can be seen. Similarly, when a person is young his real 
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mental capacities remain hidden. It must be assiduously brought 
out. Even the wisdom within an adult can be further cultivated. To 
achieve this, reading is essential. Discussion is equally important. 
Above all one must scrutinize everything. 


12. Appagabbho - Non fraudulent. One must never be a deceiver 
or a harsh person. If a person has wisdom in excess but if he is 
limited in his devotions, such a person can turn out to be fraudulent 
- according to scripture. He becomes a sly, shrewd person due to 
his wisdom. Using those qualities he deceives people. But, in reality 
it is he who gets deceived. Harshness is an undisciplined attitude. 
The harshness of physical and mental behaviour is resented by 
society. He is not restrained. He is stubborn. Even when he walks 
along, his behaviour is unpleasant to the masses. Such behaviour is 
imitating. 


13. Kulesu ananugiddho - Familiarity. Monks should maintain 
only limited relations with the families of their supporters. Excessive 
familiarity leads to worldly friendships. Monks should give up those 
close links that are determined by the desire for requisites. The 
intimate relationship with the families of devotees should not be 
cultivated by Bhikkhus. 


14. Na ca khuddham samacare kifici yena vififiu pare 
upavadeyyum - Getting rid of faults. An effort must be made to 
get rid of even the slightest error one has. Even the tiniest fault 
about which, wise people are likely to complain, should not be 
taken with equanimity. Cumulatively a whole series of tiny faults 
can grow into a force, which can even destroy the person. 


Of the qualities of the Buddhist way of life, 14 were given above. 
Item number 13 is exclusively for monks. The remaining 13 
stipulations are for lay-men. These qualities are not associated with 
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any specific form of moral behaviour. But, they possess the ability 
to make an individual not only a cultured person but even a popular 
individual. These qualities bring into being a person who will stand 
out in society as an accomplished human being. He fulfils his 
responsibilities quite well. He is honest. He accepts advice. His 
words are mild. His actions are subdued. His mind is calm. He has 
humility. He is contented. Therefore he has no excessive craving. 
No one comes to harm because of him. He does only what he can 
accomplish, giving up what he cannot. His way of life is simple. He 
does not yearn after the satisfaction of his senses. He is wise. He is 
not crooked or harsh. He repents even at his slightest fault. The 
Buddhist way of life brings into being such a person. 


The greatest man who ever lived is not much different from this. In 
such a life you have peaceful co-existence. Such an individual is 
capable of following any precept. Buddhist culture emerged from 
a human society. The only religious teacher who taught man that 
one should live not as one wishes, but as others wish, is the 
Supremely Enlightened Buddha. 


COOL HEAD AND LOVING HEART 


The most striking thing about the Buddha 
is almost a unique combination of a 
cool scientific head and profound sympathy 
of a warm and loving heart. 

The world today turns more and more 
towards the Buddha, for he alone represents 
the conscience of humanity. 


Moni Bagghee, “Our Buddha” 
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CHAPTER NINE 


EMERGENCE OF BUDDHIST WAY OF LIFE 


he advice and exhortations given by the Buddha, that 

enable the emergence of the Buddhist way of life, are found 
scattered in various parts of the Tipitaka (the Three Baskets). 
Those instructional statements were first made at the proper 
opportunity for different individuals. These pieces of advice have 
to be gathered together quite carefully. Similar statements are quite 
often found in various places. It is not surprising that there should 
be a similarity in the sermons given to people of similar qualities. 
The body of the Buddha’s declarations was subdivided and brought 
down by various schools and traditions. But, there has never been 
any attempt to bring all these diffuse traditions together and to delete 
repetitions. In consequence a considerable effort has to be made 
to remove repetitions and to put together what is essential. These 
advisory segments we have put together are given here classified 
into seven categories. Those seven categories are:- 


Common advice, appropriate for all 
Marriage and women 
Association 
Duties 
Causes for downfall 
Causes of progress 
7. Administration of states. 
This is not a complete collection. But, it is complete to a great 
extent. There is a vast body of advice, that could be classified as 
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common-suitable for all. In anthologizing the instructional 
declarations, those transcendental segments-namely, The Four 
Noble Truths, The Eight-fold Noble Path, Thirty Seven Requisites 
of Enlightenment (Sat-tim Sat Bodhi Pakkhika Dhamma), 
Absorptions (Jhana) and Meditation (Bhavana) have been set 
aside. Only those declarations which have a greater relevance to 
worldly life and those statements that are conducive to man’s well- 
being both here and in the next-world have been included here. 
This method has been adopted because the analysis of the Buddhist 
way of life has been considered as a complete assessment of worldly 
life. 


Common advice - appropriate for all 


“This man reviled me. This man hurt me. This man defeated me in 
litigation. This man destroyed my possessions.” When aman keeps 
on constantly calling to mind what various people did to him, the 
hatred in their mind never subsides. 


In this world, hatred can never be subdued by hatred. Hatred can 
be overcome only through non-hatred-loving-kindness. If someone 
were to extend loving-kindness, then hatred disappears. This is a 
perennial teaching. 


Ifan action makes you repent, you will have to experience its effects 
with crying and shedding tears. Better refrain from such action. 


A solid rock is never shaken by the wind. Similarly the wise person 
remains unshaken both by praise and blame. He is never depressed 
when blamed, nor is he unduly elated when praised. 


Thousands of futile words do not yield any profit. If with one word 
a person can be made tranquil, such a word is inestimably valuable. 
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Before advice is offered to another, one must be established in that 
situation about which advice is being given. You must not ask another 
to follow a policy, that you do not follow yourself. You must first 
practice, before you can offer advice. A wise man who does so is 
never blemished. 


Ina conflict, there are two groups. One group is prepared to settle 
matters amicably. The party that is not prepared to settle matters 
peacefully is not aware that it will get destroyed by the conflict. But 
if there is a wise person who knows that the conflict can destroy 
people, due to such a person, the conflict ends. 


The mind travels long distances, all alone. It throbs and is always 
agitated and changing. It is difficult to be protected. The wise person 
subdues this untameable mind, like a fletcher who makes an arrow 
straightening a crooked piece of wood. 


A thief may harm another thief. A hateful person, seeing the man 
he hates, does him harm. But a greater harm than that is done by a 
badly maintained mind, to the person who is the owner of that 
mind. 


The sweet smell of morality within a person is greater than the 
fragrance of sandal, myrrh, blue-lotus and jasmine. 


“T have sons, I possess wealth.” The foolish person keeps on 
thinking that way. But, even one’s own body is not one’s own, 
then, how can one possess sons or wealth? 


The foolish person is keen to receive the homage of the people, 
claiming virtues, he really does not possess. Such people like others 
to follow him. He desires the leadership of institutions. He expects 
offerings even from the persons who are not connected with him. 
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He expects all initiatives to be considered his, both by the clergy 
and the laymen. He expects all the people to be with him in all 
matters. Meantime his jealousy increases. 


Ifa person constantly worships, honours and offers homage to the t 
elders and to virtuous persons, his life-span, complexion, happiness 
and strength increased. 


Do not think that “This minor sin will not follow me”. The pot is 
gradually filled with little drops of water. The foolish person gets 
filled with sins committed, considering them to be “minor”. 


All beings fear punishment and harassment. All beings love life. Do 
not harm others or kill others, thinking all beings are afraid of 
harassment and death, just as you are. 


Never revile others in harsh words. When you use harsh words to 
revile others, they in turn will use harsh words against you. This will 
lead to reciprocation. At the end, quarrels will start. 


When a good horse does something wrong, it is whipped. Due to 
the shame of having been whipped, the horse never repeats that 
error. Only a handful of people in the world, refrains from error 
due to shame. 





The person of little learning, grows like a bull. The flesh in his body 
increases, but his wisdom does not increase. 


It is easy to do things that are harmful to one. If there is some 
action, that is good and profitable to both one’s self and to others, 
it is extremely difficult to do that kind of thing. 


SAX 


You must not indulge in service to others excessively and forego 


MN 2sy 164 














FAWDQY 


Me Asy Ven. 165 


your own well-being and progress. First achieve your well-being. 
Next engage in service to others. 


Sensuousness breeds sorrow. To a person devoid of sensuousness 
there is no sorrow. How can he have fear? 


Athula, this is a perennial truth. This is not new. What is it? The 
person who does not speak and remains silent is reviled, saying, 
“This fellow remains silent like a dumb person.” Equally the person 
who speaks much is also reviled saying, “This fellow is verbose 
and is talkative.” Even the person who speaks in due proportion 
only, is also reviled saying “This fellow considers his words to be 
costly commodities and does not use them in excess.” When you 
consider this way, there is no one in the world, who is not reviled. 
Equally, there has never been a person who was fully and 
unreservedly praised. There is no such person now too, and there 
would not be such a person in the future either. 


One gets blemished by the wrong done by oneself. By refraining 
from such wrong-doing, one gets purified. Corruption and purity 
are both with you. One does not cleanse another. 


That individual who has destroyed the unparalleled quality called 
truthfulness, he who lies and has had his next world destroyed, can 
stoop to any wrong-doing. 


Great men are rare. They do not appear everywhere. If such a 
hero is born ina given clan, that whole clan will become happy. 


Ofall the gains in the world, the greatest is good health. Contentment 
is the greatest among all the wealths in the world. Of all the 
friendships in the world, trustworthiness is the greatest. Of all the 
blessings in the world the greatest blessing is Nibbana. ? 
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Those persons who become active where they should not be, those 
who give up progress and cling on to sensuousness, those who 
love only what is bad, are attached only to wicked people like 
themselves. They dislike wise people. 


ZS 


He who is decked in morality, truthful, pleasant in appearance and 
who looks after his affairs in a methodical manner is quite popular 
among the people. 


Ifa person restrains the anger within him, just as a chariot careering 
down hill is stopped by manipulating the reins, such a person is a 
true tamer of horses. The ordinary coach-man, is a mere holder of 
reins. But this person is a true tamer of horses. 


The person who hates, has to be conquered by metta (loving- 
kindness). The man who performs wicked deeds, has to be 
conquered by good deeds, The miserly person has to be conquered 
through liberality. The person who utters falsehoods, has to be 
conquered by truth. 





Just like the goldsmith who removes the rust in gold little by little, 
the wise person too removes one’s errors, little by little. 


The shameless, deceitful, ungrateful person who, like a crow, 
snatches things finds it easy to lead a life. But, to the wise person, 
who is ashamed of doing wrong, who constantly seeks unblemished 
action and whose livelihood is clean, living is difficult. 





own faults, An individual given to such an attitude seeks the faults 
of others. Like winnowing chaff, he conceals his own fault, like a 
hunter of birds, who covers his body with branches. 
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The jealous, miserly and deceitful person, is not a person of good 
behaviour, simply because he speaks smoothly and is pleasant in 
appearance. 


Ifa courageous person expects great happiness in the future, by 
sacrificing a little now, that courageous person must give up the 
little happiness he has now, expecting great happiness in the future. 


Those who possess a sense of discrimination indicate the proper 
path. Some armed with logic indicate the wrong path as the right 
one. The wise person, understanding both these situations, must 
strive to discover the true path, without being misled by logic. 


Now-a-days, flocks of united birds, fly through the air, carrying 
the net, cast to capture them. But the day they lose their unity they 
fall into the hands of the hunter. 


The deceitful person cannot achieve happiness every day, with his 
deception. The day he is caught by a sharp person like him, he gets 
destroyed like the crane, that was caught by the crab. 


It is difficult for a person to do good, ifhe is used to doing wicked 
things constantly. He always destroys progress. 


The ungrateful person who always looks the gift horse in the mouth, 
cannot be happy even if the whole world is gifted to him. 


The efficient man can be discovered during a difficult task. In 
confidential discussions, the person above suspicions can be 
discovered. The popular person can be discovered from the gifts 
of food and drinks he gets. And, the learned man, the wise man 
can be discovered in enterprises conducive to progress. 
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One must not trust both the person who has faith in you and the 
person who has no faith in you. Fear arises because of faith. 


is not good. 














The wise person is good. But, the person who is excessively wise i) 


Some things that certain people consider good, are not good for 
some others. This way all things are not good. Nor are all things 
bad. 


Some people lead a wicked, unvirtuous life behind a facade of 
virtuous behaviour. That practice which deceives people is the “cat 
practice”. 


People should engage in work at the time that is due. One should 
not work, when the time is not due for it. The person who engages 
in work during the undue time, becomes isolated. Many will rise 
against him. Therefore his work will not yield any good result. 


One must make effort when it is conducive, not when it is not 
advisable. One who attempts to do something when it is not 
advisable becomes lonely. Many people will rise against him. 
Therefore is effort will not yield any good result. 


The person who gives to the undeserved, but does not give to the 
deserved, will have no one to help him ifhe gets into difficulty. 


The lazy layman given to sensuous ways is not good. The monk 
who is not disciplined is not good. The king who acts carelessly 
and without discretion is not good. And the wise man who gets 
angry is also not good. 


If someone sits under a tree or sleeps under a tree, he should not 











FAW!Y 


break even a branch of that tree. If he does, he becomes a traitor 
to a friend. 


O, Bhikkhus, as long as a person does not hear unpleasant words, 
so long he will be a nice, disciplined person who does not lose his 
temper. He can be confirmed as a nice, disciplined person, if he 
remains that way, when he hears unpleasant words as well. 


The five activities, namely, belief, liking, news, reflexion and 
comparison with one’s own views, tend to yield two-fold results, 


This may reveal that something one believes implicitly could very 
well become an empty falsehood. Or else, it could turn out to be 
true. At times something one likes very much, may turn out to bea 
lie. Or else, it could turn out to be true. Sometimes, it may be the 
news one heard may turn out to bea lie. Or else, it can turn out to 
be true. At times, the conclusion one has arrived at through reflexion 
may turn out to be false. Or else, it could prove to be true. An idea 
that is comparable to one’s own idea, may, at times turn out to be 
false. Or else, it could be true. 


O, Brahmin, being born in a high caste is no reason to be either 
noble or lowly. Belonging to a great clan is no reason to be either 
high or low. Being rich is not a reason to be high or low. 


O, Brahmin, man’s wealth is his great, transcendental spiritual 
quality. Ifhe is born somewhere in this world, he will be known by 
the name of the caste and the clan of his parents. That is not 
significant. Ifhe is born to parents of warrior clan, he will be of 
worrier clan. If his parents were Brahmins he will be called a 
Brahmin. If he was born to a Vessa family, he will be called a 
Vessa. If he was born to outcast parents, he would be called an 
outcast. 


APS 





a 





TOS a 169 








M 


No one becomes a Brahmin by birth. No one becomes a non- 
brahmin too by birth. Being a brahmin is determined by action. 
Even being a non-brahmin is determined by action. A farmer is a 
farmer by action. An artisan is an artisan by action. The servant is 
a servant by action. A thiefis a thiefby action. A solider is a soldier 
by action. The performer of yaga rituals is a yaga-performer by 
action. The king too is a king by action. 


O, monks, if among you, who live in unity, if some error were to 
arise, if some mistakes were to happen, do not try to accuse instantly. 
Consider the person involved. Ifthe person does not lose his temper, 
if he is not the kind of person who harbours ill-will, if he is not 
foolish, if his fault can be easily corrected, then, try to advise him 
and get him to correct himself. This does not trouble you too. It is 
not a harassment to that person either. 


If, on the other hand, he is irascible, if he harbours grudges, ifhe is 
foolish, if the fault cannot be corrected, you must adopt equanimity 
towards him. You must give up the idea of making him a good 
person. 


The wise person does not repent, thinking about the past. He does 
not worry thinking about what is likely to happen in the future. He 
lives in the present, facing the realities of today. As a consequence, 
their complexion becomes clear. They wither in terms of talking 
about the future like the cut reeds. 


The path of progress and happiness does not open for the foolish, 
because of their such slothful habits as, sleeping excessively, laziness, 
yawning frequently, disinclination to work and eating excessively 
with its consequent sleepiness. 


The secretive person who displays an external appearance contrary 
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to his inner attitude, like the hunter of birds, is a rogue. His livelihood 
is maintained through theft. If you do something, you must say it. If 
you do not do something, you must not say it. The wise person 
looks down upon those people who say things that they do not do. 


It is better to do nothing rather than doing wrong. One has to repent 
the wrong he has done. It is good to do such things, after doing 
which one does not repent. 


The moral virtues of a person have to be known, only after 
thoughtfully associating with him over a long period of time. This 
can be known only by a wise person. 


One must understand the purity of a person by working with him. 
This too has to be known by a wise person, after working with him 
over a long time, thoughtfully. 


The will of a man can be tested only when he faces disaster. 
The wisdom ofa person has to be tested through discussion. 


The person who destroys another, creates through that act, a person 
who destroys him too. The man who defeats another too creates, 
in tuna person who defeats him. The person who reviles another, 
creates a person who reviles him. The person who gets angry at 
another, creates a person who gets angry at himself. Due to such 
acts of him he creates a person who destroys himself, by setting 
out to destroy another. 


O Brahmin, you revile us, who do not revile and scold you. You 
get angry at us, who do not get angry. We do not accept your 
scolding and your anger. When we do not accept those, they belong 
to you. O Brahmin, if a person were to revile back a person who 
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reviles him, the two of them retaliate, tit for tat. Two of them transact 
business together. We do not eat with you. We do not transact 
business with you. Therefore you must take them back yourself. 


(Asura Vapacitti reviles Sakka, king of gods, in harsh words. 
Sakka’s charioteer Matalie listening to him, says this.) 


Matalie: 


Sakka: 


Matalie: 


Sakka: 


Matalie: 


Sakka: 


Sir, why do you remain patient, when Vapacitti reviles 
you. Are you afraid? Or are you weak? 


Ma§atalie, it is not in fear; nor is it due to weakness. 
How cana person of my stature exchange abuses with 
a foolish person. 


When the fool remains unpunished he will become more 
and more haughty. Therefore he must be severely 
punished. 


My being silent is, by itself, a restraint for the fool. 
When the other gets angry, the wise person remains 
calm. 


O Sakka, king of gods, this patience is a fault. When 
you remain patient this way, the fool thinks, “This fellow 
is afraid of me”; he will pursue you like a bull pursuing 
a person who flees. 


Let him think or let him not think that “ I am patient 
due to fear.” It does not matter to me. All activities are 
directed towards one’s progress. There is no greater 
virtue than patience. 


Ifa person, while being strong, is patient with a weak individual, 
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that is patience at its greatest. The weak person is always patient. 
The power of the fool, is not at all a power. There is no one who 
will talk against the power of the virtuous person. 


If one gets angry with a person who is angry, the person who gets 
angry secondly gets into difficulty, and it is he who is at fault. The 
person who does not get angry at the person who is angry, wins a 
victory that is difficult to win. 


Ifa person, knowing that the other is angry, remains without getting 
angry, such a person renders a good service both to one’s own self 
and to others. 


Those foolish people who are unaware of the Doctrine, consider 
the person who does not get angry at one’s own self and at others, 
as a foolish person. 


The great man keeps on trying until his aim is achieved. He considers 
each act in terms of what has happened at the end. The only thing 
is to wait until that time. 


O monks, two virtues dominate the world. What are those two? 
The two are moral shame and moral dread. 


O, monks, there are two kinds of pleasant conversation. Those 
two are pleasant discussion about the Doctrine and pleasant 
discussion about material gain. Of these two, pleasant conversations 
about the Doctrine are the greater. 


O, monks, there are three kinds of persons in the world. Who are 
the three? They are, the blind person, the one-eyed person and the 
person who has both eyes. O, monks who is the blind person? 
Some people in this world do not possess the eye of wisdom to 
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obtain the riches they have not obtained, and to husbands the riches 
they have already obtained. Besides, they do not have the eye of 
wisdom to discriminate between the wholesome acts and 
unwholesome acts, right doctrines and faulty doctrines, high and 
low phenomena and the good and the bad. Such a person is a 
blind person. 


O, monks who is the one-eyed person? Some people in this world 
have the eye of wisdom to obtain riches that have not been obtained 
and to husbands the riches they have already obtained. But, they 
do not have the eye of wisdom to discriminate between wholesome 
acts and unwholesome acts, right doctrine and faulty doctrine, high 
and low phenomena and the good and the bad. O, monks that is 
the one-eyed person. 


O, monks who is the person who possesses both eyes? Some 
people in this world have the eye of wisdom to obtain riches that 
have not been obtained and to husbands the riches they have already 
obtained. Equally, they have the eye of wisdom to discriminate 
between wholesome acts and unwholesome acts, right doctrines 
and faulty doctrine, high and low phenomena and the good and the 
bad. Such a person has both eyes. Of these three, the greatest is 
the person with both eyes. 


O, monks, there are three forms of intoxication. What are the three? 
The intoxication due to the consciousness of one’s youth; the 
intoxication due to the consciousness of being in good health and 
the intoxication due to the consciousness of being alive. 


O monks, there are three factors to identify the devotee who is 
happy. He desires to see virtuous people. He desires to listen to 
the Doctrine. He is constantly dedicated to giving alms without a 
sense of miserliness and with a sense of generosity. 
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O, monks, there are three matters approved by the wise and the 
virtuous. They are Dana (Charity), ordaining as monks, and looking 
after one’s parents. 


O, monks there are three acts which do not give satisfaction, 
however much you indulge in them. They are: sleeping, taking 
intoxicating drinks and sexual intercourse. 


O, monks, there are four biases. They are chanda (desire); dosa 
(ill-will); bhaya (fear) and moha (ignorance). 


O, monks, there are four types of activities. What are the four? 
Those acts which are unpleasant to do, and bring about decline 
after they are done; those acts which are unpleasant to do, but are 
conducive to progress after they are done; those acts which are 
pleasant to do, but bring about decline after they are done and 
those acts which are pleasant to do, and bring about progress after 
they are done. 


O, monks, of these four forms of act, those acts which are unpleasant 
to do and bring about decline after they are done should not be 
done on both counts - namely unpleasantness when doing, resulting 
in decline once done. 


O, monks, one can separate the foolish from the wise through the 
act that is unpleasant to do, but brings about progress once it is 
done. This separation can be done on the grounds of masculine 
virility and human prowess. This kind of act is unpleasant to perform. 
But, once done it is conducive to progress. Therefore the foolish 
person does not think it should be done. That feeling brings about 
harm. But the wise person, does it, thinking, “This is unpleasant to 
do, but brings about progress once it is done.” 
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O, monks, one can separate the foolish from the wise also through 
the act that is pleasant to do, but brings about bad results. That too 
could be known, on the grounds of masculine virility and human 
prowess. This act is pleasant to do, but once done it brings about 
decline. The wise man decides not to do it. Not doing that act is 
conductive to progress. 


Both the foolish and the wise decide to do those acts which are 
pleasant to do and bring about good results once they are done. 
They decide to do such acts because they are pleasant to do and 
also because their results are good. 


O, Brahmin, I do not think, that all the things that one has seen 
should be revealed. I do not also, say that all the things one has 
seen should not be revealed. O, Brahmin, I do not say that all the 
things one has heard should be revealed. I do not also say that all 
the things one has heard should not be revealed. Similarly, I do not 
say, that all the things realized by one, all the things known by one, 
should be revealed. Nor do I say that all things realized by one and 
all the things known by one, should not be revealed. 


O, Brahmin, if by revealing certain things seen by one, sins increase 
and merits decline, such things that are seen should not be revealed. 
But, if by revealing certain things seen by one sin decreases and 
merit increases, such things that are seen should be revealed. 
Similarly, if revealing certain things, heard, realised or known by 
one increases sin and decreases merit, such things should not be 
revealed. If on the other hand, they decrease sin and increase merit, 
such things should be revealed. 


O, monks, there are four ways of sleep (seyya).They are: 1. Peta 
seyya, 2. Kamabhogi seyya, 3. Siha seyya and 4.Thathagata 
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What is peta seyya? Petas (departed spirits - goblins) sleep mostly 
supine. Sleeping that way is the goblin style of sleeping (peta 
seyya). What is kamabhogi seyya? The kamabhogis (those 
who enjoy sensual pleasures) sleep on their left-side. This is the 
sensual style of sleep (kamabhogi seyya). O, monks what is siha 
seyya? The stha seyya is sleeping in the lion-style. The lion sleeps 
on the right side, with its legs crossed placing its tail between its 
thighs. When it awakes, it raises its upper body and looks at the 
lower-body. If, the lower body seems to have changed from the 
position, it had when it went to sleep, the lion feels unhappy. He is 
happy, if the lower-body remains just as it was when it went to 
sleep. This is the lion’s style of sleeping. 


O, monks what is the Thathagata seyya (the sleeping style of the 
Buddha)? The Buddha enters into the fourth absorption and sleeps. 


O, monks, there are four factors helpful to man. They are: associating 
with virtuous persons; listening to the Doctrine; reflecting upon matter 
wisely and behaving according to the laws of righteousness. 


O, monks, there are four practices, that are not noble (non-aryan). 
They are: saying that one has seen certain things when one has not 
seen them; saying things not realized as realized; saying things 
unheard as heard and saying things not known as known. 


O, monks there are four pleasant gifts. They are: offering things, 
speaking pleasant words; being of service to others and 
egalitarianism. 


O, monks, there are eight worldly conditions that alternate. The 
world too alternates within those eight conditions. Those eight 
conditions are: gain and loss; honour and dishonour; praise and 
blame; happiness and misery. 
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Vasala (outcast) Dhamma 
Factors that make an individual a low quality person (outcast). 


1. Ifone loses one’s temper easily, ifa person harbours anger, if 
a person is wicked and ungrateful, ifa person is given to wrong 
views and if a person tends to conceal one’s shortcomings, such a 
person is an outcast. 


2. Whosoever in this world kills living beings, once born (born of 
womb) or twice born (born of egg), in whom there is no love of 
living beings, such a person is an outcast. 


3, Whosoever destroys and besieges villages and hamlets, and 
becomes notorious as an oppressor, such a person is an outcast. 


4. Whether in the village or in the forest, whosoever steals what 
belongs to others, what is not given to him, such a person is an 
outcast. 


5. Whosoever having really incurred a debt, runs away when he 
is pressed to pay, saying “I am not indebted to you,” such a person 
is an outcast. 


6. Whosoever coveting even a trivial thing, harasses a person 
going along the road - such a person is an outcast. 


7. He, who for his own sake, or for others’ sake, or for the sake 
of wealth, utters lies when questioned as a witness, such a person 
is an outcast. 


8. Whosoever by force or by consent associates with the wives 
of relatives or friends, such a person is an outcast. 
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9. Whosoever being wealthy, supports not his parents who have 
grown old, such a person is an outcast. 


10. Whosoever strikes and annoys by harsh speech mother, father, 
brother, sister or parents-in-law, such a person is an outcast. 


11. Whosoever when questioned about what is good instructs in 
what is harmful, and talks in an evasive manner, sucha person is an 
outcast. 


12. Whosoever having committed an evil act, wishes that it may 
be concealed and others will not know it, such a person is an outcast. 


13. Whosoever having gone to another’s house and having partaken 
of choice foods does not honour that host, by offering him food, 
when he returns the visit, such a person is an outcast. 


14. Whosoever deceives an ascetic or a Brahmin or any other 
mendicant by uttering lies, such a person is an outcast. 


15. Whosoever when a Brahmin or an ascetic appears during 
mealtime, angers him by harsh words, such a person is an outcast. 


16. Whosoever in this world, shrouded in ignorance, speaks harsh 
words or falsehoods expecting gains, such a person is an outcast. 


17. Whosoever debased by his pride, exacts himself and belittles 
others - such a person is an outcast. 


18. Whosoever is given to anger, is miserly, has base desires, and 
is selfish, deceitful, shameless and fearless in committing evil - such 
a person is an outcast. 
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19. Whosoever reviles the Enlightened Buddha, or a disciple of 
His, or any recluse or a house-holder, such a person is an outcast. 


20. Whosoever not being an Arahant (a saint) claims to be an 
Arahant, such a person is a crooked thief of the whole universe. 
Such a person is an outcast. 

21. No one is an outcast by birth. No one is a Brahmin by birth. 
One becomes an outcast by one’s action. One becomes a Brahmin 
by one’s action. 


Auspicious Features: The Mangala 


The thirty-eight auspicious factors, declared by the Buddha, are 





prominent among those matters that are conducive to man’s 
progress. What is meant here as Mangala are factors conducive 
to positive progress. The following are the 38 Mangala factors:- 
1. Notassociating with the foolish. 
2. Associating with the wise. 
3. Honouring those worthy of honour. 
4. Toreside ina suitable locality conducive to one’s 
progress. 
5. Tohaveperformed meritorious actions in the past births. 
6. Setting oneself in the right direction. 
7. Acquiring vast learning. 
8. Beingadept in handicraft, as a way of acquiring a training 
for livelihood 
( 9. Being well-grounded in discipline. 
) 10. Being pleasant in speech. 
11. Supporting one’s mother. 


rm Supporting one’s father. 
. Tocherish one’s wife and children. 
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14. 
ES; 
16. 
17. 
18. 
19. 
20: 
21. 
22. 
2S. 
24. 
25. 
26. 
ais 
28. 
ao. 
30. 


I 
ae: 
33. 
34. 
35: 


36. 
cre 
38. 


To engage in virtuous pursuits. 

Offering alms; practising charity. 

Righteous conduct. 

Rendering assistance to relatives. 

Performance of blameless deeds. 

To cease and abstain from evil. 

Abstaining from taking intoxicating drinks. 

Being diligent in the performance of righteous actions. 
Reverence to those who deserve it. 

Restrained behaviour. 

Contentment. 

Gratitude. 

Timely listening to the Dhamma. 

Patience. 

Obedience. 

Seeing disciplined religious persons. 

Participating in discussions of the Dhamma to learn what 
one does not know. 

Observing precepts whenever it is timely to do so. 
Observing chastity, when necessary. 

Comprehension of the Four Noble Truths. 
Realization of Nibbana. 

Remaining unshaken by the vicissitudes of life, brought 
about by the eight worldly conditions. 

Keeping the mind free from sorrow. 

Being devoid of blemishes. 

Release from all defilements. 


When we consider the universal advice, provided by the Supreme 
Buddha, it is quite clear that the Buddha gave these instructions to 
see that a blameless person emerges. The person He wanted to 
bring into being, was an individual who was restrained in body, 
speech and mind, an individual who is circumspect in behaviour. 
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The Buddha wants to bring into being a person who lives peacefully 
with his wife and children, who associates with good, wise friends, 
refrains from keeping company with foolish persons, pursues a 
righteous livelihood, who respects, parents, elders and honours 
those who deserve honour. 


That person is a man of humility, simplicity and is self-restrained. 
He does not allow, blemished thoughts to arise in his mind. He is 
non-violent, practises charity and is virtuous. He meditates. He 
fulfils his responsibilities in the best possible way. He strives to 
achieve perfection in what he does. He does not lose his temper. 
He is mild. He is devoid of undue pride. He is content. He does 
not overwhelm himself with excessive tasks. He fulfils what he has 
undertaken to do, in the best way possible. He is not biased. He is 
not deceitful. He never allows anyone else to get into trouble or 
difficulties because of him. He performs his duties well. 


According to Buddhist tradition, the end-result expected is a 
wholesome existence in the next birth, and at the end to realise 
Nibbana - Eternal Bliss. Therefore at the end of all these 
exhortations and advice, man is directed towards a wholesome 
existence in the future and the attainment of Nibbana as the final 
goal. Here, we must be more attentive to the manner in which 
man’s worldly life evolves. 


What is provided here is a general impression of the person who 
has adapted himself according to the Buddhist way of life. Learned 
men have written books to extract the virtues of the Teachings of 
the Buddha in which instructions occur to enable the emerging of 
such men and women pursuing the Buddhist way of life. The books 
written by learned men are characterised as “Buddhist Literature”. 
Paintings, sculpture, dance forms, dramatic works are all commonly 
described as Buddhist Art. The customs, manners, rites and rituals, 
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clothes, costumes, apparels, auspicious and inauspicious ceremonies, 
chanting, etc., that have come into being as the features and a facets 
of this Buddhist way of life, are all described collectively as aspects 
of Buddhist culture. is 


PHILOSOPHIC GENIUS 


The Buddha was a pioneer as a 
lover of men, and a philosophic genius 
rolled into a single vigorous 
and radiant personality. 
He had things to say that no man or woman, 
after 2500 years of 
bustling and hustling and chattering round 
the fountain of knowledge, 
can afford to ignore. 
Greater perhaps than his wisdom was the 
example he set. 








( Moni Bagghee, “Our Buddha” 
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CHAPTER TEN 


MARRIAGE AND WOMEN 


So wise and virtuous women who esteem their parents- 
in-laws as gods, live chaste lives. Therefore, women have to 
be supported. Children born of such women become heroic. They 
are capable of ruling a kingdom. 


If the mind is trained, there is nothing strange in being a woman. 
She is a wise person. She is circumspect. 


O, Bhikkhus, if the husband and wife desire to see each other in 
the next birth too as in this world, both of them must be endowed 
with equal devotion, equal moral virtue, equal liberality and equal 
wisdom. When that happens, both of them see each other in the 
next world too, just as in this world. 


There are a four forms of husband-and-wife unions. The four are 
these: A dead man lives with a dead woman. A dead man lives 
with a goddess. A god lives with a dead woman, and a god lives 
with a goddess. 


O, Bhikkhus, what is a dead man living with a dead woman? The 
husband given to killing, stealing, sexual misbehaviour, uttering 
falsehoods, indulging in malicious speech, excessive craving, ill- 
will, wrong views, indulging in ten unwholesome acts, being wicked, 
and given to sinful ways, with a mind fenced in by miserliness, 
leads a household life. He reviles and abuses ascetics and Brahmins. 
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Similarly, his wife too, given to ten unwholesome actions, is 
unvirtuous. This is a dead man living with a dead woman. 


O, Bhikkhus, what is a dead man living with a goddess? O, 
Bhikkhus, the husband indulges in the ten unwholesome actions - 
killing, etc., Therefore, he is not virtuous. His wife is devoid of the 
ten unwholesome actions. She leads a virtuous life, cultivating good 
qualities. Her mind is bereft of the rust of miserliness. This is a 
dead man living with a goddess. 


O, Bhikkhus, what is implied by a god living with a dead woman? 
O, Bhikkhus, the husband is devoid of the ten unwholesome 
actions. He leads a virtuous life, cultivating good qualities. His mind 
is bereft of the rust of miserliness. His wife is given to the ten 
unwholesome actions - killing, etc., Therefore, she is unvirtuous. 
This is a god living with a dead woman. 


O Bhikkhus, what a is god living with a goddess? Husband leads a 
life devoid of ten wholesome actions. He leads a virtuous life, 
cultivating good qualities. His mind is bereft of the rust of miserliness, 
His wife too leads a life devoid of ten unwholesome actions. She 
leads a virtuous life, cultivating good qualities. Her mind is bereft of 
the rust of miserliness. This is a god living with a goddess. 


O princesses, this is how you should be disciplined. “Our parents 
wish our well-being. They wish our happiness. They love us. 
Because of their love, they give us in marriage to a husband. There 
we will behave as follows: We will wake up in the morning before 
the husband, and will do all the domestic chores. Later we will ask 
the husband about it. We will behave the way he wants. We will 
speak pleasant words.” This is the discipline “princesses” should 
have. “Besides, we esteem, honour and respect the husband’s 
teachers, parents, ascetics and Brahmins - those who are friendly 
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and affectionate towards the husband. When they visit us, we 
prepare seats for them. We respect them giving them water to 
wash their feet.” This should be your discipline. 


“If there are some internal activities that have to be done for the 
husband, like sewing, stitching, etc., we will become adepts in it. 
Wewill be active without relaxing. We will look into any innovations 
that have to be effected.” This way you must discipline yourselves. 


“Similarly, if there is a domestic staff in the husband’s household, 
like servants, maids and labourers, etc., the work they have done 
or the work they have not done should be known. Must attend to 
those who have fallen ill. Food must be distributed.” You must 
discipline yourselves this way. 


“If the husband brings home money or grains, we will see to it that 
those things are protected. We will not become spendthrifts, or 
thieves or wasters of that wealth. We will work that way.” This is 
how you must discipline yourselves. 


Well-born ladies, men get wives of seven kinds. Those seven kinds 
are:- 

1. The wife who is like an executioner. 

2. The wife who is like a thief. 

3. The wife who is like a dictator. 

4. The wife who is like a mother. 

5. The wife who is like a younger sister. 

6. The wife who is like a friend. 

7. The wife who is like a servant. 


What kind of person is the wife who is like an executioner? Her 
mind is treacherous, unfriendly, unrelenting. She seeks other men. 
She treats her husband badly. Such a wife is the executioner-wife. 
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What kind of person is the wife who is like a thief? Whatever 
money the husband earns either from some kind of enterprise, or 
trade, or some agricultural activity, the thief-wife thinks of stealing 
some portion of it. The wife who steals the husband’s wealth is the 
thief-wife. 


What kind of person is the dictator-wife? She does not do any 
work. She is lazy. Eats much. She is harsh. She is violent. Speaks 
foul words. She dominates the people work. Such a person is the 
dictator-wife. 


What kind of person is the mother-wife? She is always devoted to 
the husband. She protects the husband like a mother protecting 
the son. She looks after the wealth earned by the husband. The 
mother-wife is of that kind. 


What kind of person is the wife who is like a younger sister? She 
protects the husband like an elder sister looking after her younger 
brother. She is respectful. She is shy before her husband. She is 
always under the sway of her husband. The wife who is like the 
younger-sister behaves that way. 


What kind of person is friend-wife? When she sees her husband 
she is happy as if he were a friend she met after a long time. She 
preserves family tradition, she is virtuous, chaste. Such a wife is 
friend-wife. 


What kind of person is servant-wife? She never gets angry, but is 
afraid of punishment. She is not angry at the husband. She accepts 
her husbands ways. She is always under the sway of her husband. 
Such a wife is described as servant-wife. 


O, Bhikkhus, a woman attracts a man’s mind in eight ways. She 
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attracts him with her beauty. She attracts him with her smile. She 
attracts his mind with her words. She attracts by singing. She attracts 
by crying. She attracts by her behaviour. She attracts him by various 
foods. She attracts him by touch. O, Bhikkus, the woman attracts 
the man in these eight ways. If a woman attracts a man by touch, 
that is the strongest attraction. 





BUDDHISM WILL REMAIN UNAFFECTED 


The doctrines of Buddha Dhamma stand 
today, as unaffected by the march 
of time and the expansion of 
knowledge as when they were 
first enunciated. No matter to what 
lengths increased 
scientific knowledge can extend man’s 
mental horizon, within the frame work of 
the Dhamma there is room for the 
acceptance and assimilation of further 
discovery. It does not rely for its appeal 
upon limited concepts of 
primitive minds nor for its power upon 


( the negation of thought. 





Francis Story, 
“Buddhism as World Religion” 
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CHAPTER ELEVEN 


ASSOCIATION 


f one cannot find a person, either higher in quality than one 
self, or of equal quality to oneself, one must live alone. One must 
never keep company with a bad person or an ignorant person. 


Ifa person who is ignorant, or who is a wrong-doer, knows himself 
that he is a person of that type, only in that particular bit of 
knowledge he becomes a wise person. (Because of his knowledge, 
he will strive to overcome that weakness.) 


If, on the other hand, a foolish person were to think that he is a 
wise person, he is truly a fool. (Because of his view he will never 
be able to get over his ignorance.) 


The wise person who advises him when a weakness is seen, who 
threatens and insults him, when he neglects the advice given, should 
be considered a good friend, revealing a great treasure to him. 
One must associate with such good friends. Only good happens to 
those who keep company with such good friends. Nothing bad 
will ever happen due to such an association. 


If one does not heed the advice given by those who wish him well, 
he be get destroyed as it happened when the dove’s words were 


disregarded. 


A wise enemy is better than a foolish friend. People come to grief 
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due to foolish friends, like the father who was killed by the blow 
given by his foolish son, who tried to remove a mosquito from his 
father’s head. 


When a foolish person achieves glory he comes to destruction first 
and destroys others too. 


Worship those who worship you. Keep company with those who 
appreciate your company. Do the work of those who do your 
work. Do not do the work of those who do you harm. Do not 
associate with those who do not associate with you. Give up those 
who give you up. Do not have affection towards him. Do not 
associate with someone who has a soured mind. 


Some people in this world mistake the words of those who wish 
them well. They on the other hand, consider as friends, those who 
praise them with cunning motivations. They consider as friends, 
those who falsely elevate them. Such a person will experience a 
great disaster. 


One must know the non-friend who appears like a good friend. 
He does not look at you, though he sees you. Does not show 
pleasure at seeing you. Does not look at you directly. He takes a 
view opposed to you. He associates with your enemies. He does 
not keep company with your friends. He prevents your virtues being 
spoken about. He praises those who speak ill of you. He does not 
confide secrets in you. He betrays your secrets. He does not 
describe your activities. He does not praise your wisdom. He relishes 
your down-fall. He does not relish your happiness. He does not 
remember you when he gets a delicacy. He does not think of you 
when he has a gain. 


There are four types of friends who appear like friends. They are 
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as follows:- 1. Those friends who come empty handed and take 
back something. 2. Those who show friendship only with words. 
3. Those who speak pleasantly only in your presence. 4. Those 
who tempt you to do wrong. 


There are four types of good friends. They are:- 1. Upakaraka 
friend, Samana-sukha-dukkha friend, Atthakkayi friend and 
Anukampakari friend. 


(In the above list, Upakaraka friend is the helpful friend. When 
your wealth gets destroyed due to carelessness, when you are 
frightened and when some thing has to be done, the friend who 
saves your wealth, who dispels your fear, who helps you to get 
things done and supports you is the upakaraka friend. Samana- 
sukha-dukkha (equal in unhappiness and happiness) friend is the 
friend who is with you in weal and woe. He conceals your secrets. 
He ensures the success of his friend, even sacrificing his life. 
Atthakkayi friend is the friend, who indicates the path to progress 
is the person shows you the way to success, both here and hereafter. 
He protects you from harm and directs you to what is good. 
Anukampakari (sympathetic) friend is sensitive about you. He 
sympathises in your loss. He is happy when you are happy. He 
helps your praises to be spoken about. He prevents people speaking 
ill of you.) 


“O Bhikkhus, you must keep company with friends who possess 
three characteristic qualities. These 3 are:- 


1. Gives what is difficult to be given. 
2. Does what is difficult to be done 
3. Heis patient even in situation where it is difficult to be 
patient. 
These are the three character-traits. 
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“QO, Bhikkhus, possessed of four things aman is to be understood 
as being unworthy. What four:- 


O, Bhikkhus, the unworthy one, even unasked, speaks out what is 
discreditable to another. What then (would he say) ifasked? That 
marks him out as a unworthy one. 


Again, Bhikkhus, the unworthy one, even when asked, does not 
speak out what is to another’s credit, much less when unasked. 
That marks him out as a unworthy one. 


Again, Bhikkhus, the unworthy one, even when asked does not 
speak out what is discreditable to himself, much less does he do so 
when unasked. That marks him out as a unworthy one. 


Again, Bhikkhus, the unworthy one, even unasked, speaks out 
what is creditable to himself. What then does he do when asked? 
That marks him out as a unworthy one.” 


O, friends, there are four kinds of clouds. These are the four: Some 
clouds rumble. But do not rain. Some rain, but do not rumble. 
Some clouds do not rumble and do not rain, some clouds rumble 
and rain. 


O Bhikkhus, there are four types of persons like those four types 
of clouds. 1. They rumble but do not produce rain. 2. Some 
produce rain but do not rumble. 3. Some neither rumble nor 
produce rain. 4. Some rumble and produce rain. 


O, Bhikkhus, who is the person who rumbles but does not produce 
rain? O, Bhikkhus some people say they will do these things, but 
they don’t do these things. That kind of person is like the cloud 
that rumbles, but does not produce rain. 
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Who is the person who rains but does not rumble? O, Bhikkhus, 
some people do not say, that they will do these things. But, only do 
these things in silence. He is like the cloud that does not rumble but 
produces rain. 


O, Bhikkhus, who is the person who does not rumble and does 
not produce rain? Some people do not say, that they will do these 
things. And, they do not do things either. Such an individual is like 
the cloud that does not rumble and does not produce rain. 


O, Bhikkhus, who is the person who rumbles and also rains? He is 
the person who says he will do and will do just as he says. He is 
like the cloud that rumbles and produces rain too. 


O Bhikkhus, there are four types of bulls. These are the four:- 


1. Some are ferocious to the bulls in their own pack, but 
not ferocious to others. 

2. There are some bulls that are not ferocious to their own 
pack, but ferocious to others. 

3. Thereare bulls who are ferocious to their packs, and 
are ferocious to others too. 

4 There are some bulls that are not ferocious to their 
packs, and are not ferocious to others either. 


O Bhikkhus, there are four types of men too similar to these four 
types of bull. 


O Bhikkhus, there are people who intimidate their own group, but 
they do not frighten outsiders. They are like the bulls who frighten 


those in their own pack and are mild to outsiders. 


Some people do not threaten or frighten their own group, but frighten 
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others like the bulls, who are mild to their pack and are ferocious 
to others. 


There are some who are ferocious both to their group and to others, 
like the bulls ferocious to their group as well as to the others. 


There are some people who do not frighten their own group or 
outsiders. They are like the bulls, who are ferocious neither to their 
pack not to others. 


O, Bhikkhus, there are four types of serpents. These are the four. 
One type is poisonous, but their poison, not very strong. The other 
type of serpent is poisonous but is not that poisonous. The third is 
poisonous and its poison is quite venomous. The fourth is without 
poison and is not strongly poisonous either. 


O Bhikkhus, who is the person, who is poisonous but is not strongly 
poisonous? It is the person who loose his temper constantly, but 
whose anger does not last long. That is the person, who though 
poisonous, does not have strong poison. 


O, Bhikkhus, who is the person who has poison but is not 
poisonous? That is the person who does not loose his temper quite 
often. But if he is angered, he will retain the anger over a long 
period of time. That is the person who has poison but whose poison 
is not very strong. 


O, Bhikkhus, who is the person who has poison, and is also 
venomously poisonous? Some people get angry quite often and 
their anger last long too. This is the person who is poisonous and is 
venomously poison. 


O, Bhikkhus, who is the person who is not poisonous and also 
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does not have venomous poison? O, Bhikkhus, there are some 
people who do not get angry often. Their anger does not last long. 


O Bhikkhus, one must associate with friends who have seven 


qualities. These are the seven. is 


1. He gives what is hard to give. 

2. Hewill do for his friend what is hard to do, 

He will bear up with patience what cannot be borne 
up. 

He reveals his secrets to the friend. 

He will keeps his friend’s secrets. 

He will not give up the friend when he is in a bad way. 
He will not insult the friend when he has become poor. 


a 
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One must keep company with friends who have those seven qualities. 


RELIGIOUS REVOLUTION 


Twenty-five centuries ago India witnessed 
an intellectual and religious revolution which 
culminated in the overthrow 
of monotheism, priestly selfishness, and the 
establishment of a synthetic religion, 

a system of light and thought which was 


( appropriately called Dhamma - 








Philosophical Religion. 


Anagarika Dharmapala, 
“The World’s Debt to Buddha” 


TOC Vey 195 








PAY 
ae y 


CHAPTER TWELVE 





Re gods of Tavatimsa heaven, adore as a virtuous person, 
that individual who looks after his parents, who respects his 
family elders, who is mild, whose speech is pleasant, who does not 
indulge in malicious talks, who is bereft of miserliness and who 
does not lose his temper. 


There are six directions that should be worshipped. What are those 
six directions? The parents are the East. Teachers are the South. 
Wife and children are the West. Friends are the North. Servants, 
labourers are the direction below. The ascetics and the Brahmans 
are the upper direction. 


The parents who are the East, should be looked after in five ways:- 
1. I, who have been looked after by them, will look after 
them, in turn, when they are old. 
2. Iwillneglect my activities and will perform what has to 
done for them. 
3. I will protect family traditions. 
4. I[willmake them happy, inherit their wealth and make it 


grow. 
( 5. Once they are gone! will perform religious duties and 
) transfer merit to them. 


These are the five ways in which the parents have to be looked 


after. 
Merry Ven 196 














AWN = 


a eee 


ee ere ee 


They prevent his committing sin. 

They persuade him toward the good path. 
They teach him skills. 

They link him to a suitable wife. 

They give him their wealth in due time. 


The pupils have to treat the teachers who are the South, in five 
ways:- 
1 


He must get up from his seat when he sees the teachers. 
He must attend upon them. 

He must listen to the advice they give him. 

Perform the proper rites and rituals. 

He must learn the skills well. 


When the pupils treat the teacher in those five ways, the teacher 
treats the pupils too in five ways:- 
1. 


He will discipline the pupil well. 

He will teach him well. 

He teaches him all he knows. 

He introduces the pupil to those he knows. 
Provide protection to the pupil, wherever he goes. 


The husband must treat the wife who is the West in five ways:- 


1 .Speaks to her respectfully. 
2.Will not insult her. 


4.Does not interfere in her activities. 
5.Will provide her with the ornaments she requires. 


( 3. Will not become familiar with other women. 


When the husband treats her in those five ways, the wife too treats 
him in the following five ways:- 
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When the son treats the parents in this five-fold manner, the parents 
show their affection to the son in five ways:- 
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She will organise all the activities well 

Look after the servants well 

Does not seek other men 

She protects the wealth earned by the husband 
While being skilful in all activities she is never lazy. 


The friends who are the North, should be looked after by the house- 
holder in 5 ways:- 
lL. 


Provide them with what is necessary. 

Talks to them pleasantly. 

Provides them with what is necessary for their progress. 
Treats them as equals. 

He will not conceal secrets about him, to them. 


When the householder looks after the friends in those five ways, 
the friends too look after him in five ways:- 
ie 


When he delays to look after himself, they will protect 
him. 

When he delays to look after his possessions, they will 
look after them for him. 

They will come to his help, when he is frightened. 
They will not neglect him, when he is in difficulty. 
They will look after his family members. 


The servants who are the direction below, should be treated by 
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their master in five ways:- 
ie 


Deploying them to work in terms of the capacity of 
each person 2. Paying wages and giving meals 
Looking after them when they are ill 

Sharing with them any sweet things he receives 
Giving them rest and holidays whenever due. 


When the master treats them in these five ways, the servants and 
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labourers treats the master in five ways:- 
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Waking up before the master and doing things that have 
to be done. 

Going to bed after the master has gone to bed, 
completing all the things that have to be done in the 
night. 

Refraining from theft. 

Doing what has to be done in the best possible way. 
Extolling the virtues of the master. 


The householder must treat the Ascetics and Brahmins who are 
upper direction, in five ways:- 


l, 
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Performing the rites that have to be performed physically, 
with a sense of loving-kindness. 

Speaking to them with words of loving-kindness. 
Generating kind thoughts towards them. 

Giving them what one has. 

Offering them food and drink. 


When the house-holder treats them this way, the ascetics and 
Brahmins too, must treat the house-holder in six ways:- 
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They prevent him from committing sin. 
They establish him in virtuous ways. 
They show him sympathy with goodwill. 
They teach him what he does not know. 
They improve his present knowledge. 
They indicate to him the path to heaven. 


( O Bhikkhus, there are two persons to whom you just cannot show 
your gratitude sufficiently. The two persons are mother and father. 
But, ifa son or daughter were to make their parents reli giously 
devoted, when they have not been so, or ifa son or daughter were 
to make miserly parents generous, or else if a son or daughter 
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were to make foolish parents wise, by this kind of act alone, that 
son or daughter has completed showing his or her gratitude to the 
parents. 


O, Bhikkhus, ifa son or daughter were to worship one’s parents at 
home itself, by that act, that family will become a family, where 
Brahma is present. It will be a family where the first teachers are 
present. It will be a family where respectful offerings take place. 


O householder, a wise and noble disciple will perform four acts 
with the wealth he has earned, righteously, through unflagging 
determination, with the power of his hands and his sweat. 


These are the four:- With that righteous wealth, he will make himself, 
his parents, his wife and children and his servants, happy and will 
make all of them pleased. They will all be made to lead a happy 
life. This is the first act of investing the money in the proper place 
and enjoying that wealth in the proper manner. 


Similarly, he protects himself, utilising that righteously earned wealth 
from disasters, that can come from fire, floods, kings or thieves. 
He will achieve immunity from those. This is the second act of 
investing the money in the proper place and enj oying that wealth in 
the proper manner. 


With that righteously earned wealth, he will treat five groups: 1.He 
treats his relatives. 2. He treats his guests. 3. He treats his departed 
relatives by transferring merit to them. 4. Treats the king by paying 
taxes and dues. 5. He treats gods by transferring merit to them. 
This is the third act of investing the money in the proper place and 
enjoying that wealth in the proper manner. 


Similarly, utilising his righteously earned wealth, he gives alms to 
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ascetics and Brahmins, who are always diligent, who are patient 

and devoted and who are self-restrained. Through this he 
accumulates the merit that will enable him to be born in heaven. 

This is the fourth act of investing the money in the proper place and € 
enjoying that wealth in the proper manner. ) 


O house-holder, when that wise and noble house-holder, utilising 
the wealth he has righteously earned, performs those four acts, 
referred to above, even if wealth is destroyed, it can be said that 
his wealth get exhausted, by placing it in the proper place and by 
enjoying it methodically. If wealth gets destroyed without it being 
utilised that way, it would not have gone to the proper place. Nor 
would it have been methodically enjoyed. 


O Bhikkhus, parents like to havea son in their family for five reasons. 
The five reasons are these:- 
1. He will look after us, when we grow old. 
2. Hewill attend to out duties. 
3. Hewill continue our family line over a long period. 
4. Hewill improve our property and will continue to 
protect it. 
5. When weare gone, he will give offering, and will transfer 
merit to us. 
O Bhikkhus, considering these five factors, parents desire to have 
ason in the family. 





Buddhists knew, two thousand five hundred years 
ago, far more about our modern problems of 
psychology than they have yet been given credit 
for. They studied these problems long ago and 
found their answers too. 
Dr. Graham Howe 
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CHAPTER THIRTEEN 


CAUSES OF DOWNFALL 


hat person who thinks constantly only about pleasing 

things, who is unrestrained in senses, who does not know the 
proper measure in food, who is lazy and is of weak will, and effort, 
will be toppled by death as easily as wind toppling a weakened 
free, 


That person, who takes useless things as the essence and the 
essence as futile, who is enslaved by wrong views, will never reach 
for the wholesome and the essence. 


That person who, knowing the essence as the essence, the futile as 
futile, who considers things in their proper and traditional manner, 
attains the essence. 


Ifsome person hates an individual who has done him no harm and 
is faultless and if he were to accuse such a person, the ill-effects of 
that wrong act will come back to that foolish person himself, like 
the dirt thrown against the wind will come back to the thrower 
himself. 

The person, who hates and harasses an individual who does not 
do him any harm, will quickly face one of the following ten ill- 


effects. 


He will suffer severe physical pain. 2. His wealth will 
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get destroyed. 3. He will suffer fractures of his hands and 
feet. 4. He will suffer severe illness. 5. He will get demented. 
6. He will be subjected to harm from kings. 7. He will be 
falsely accused. 8. He will lose his relatives. 9. His wealth 
will get destroyed. 10. His house and other properties will 
be damaged by fire. 


That person who will suffer these ill-effects will be born in woeful 
states, after death. 


The person who thinks in terms of achieving progress, should 
consider the strategy he should utilise for this. The person who 
plans to achieve progress without strategy, will get destroyed like 
the thieves and Brahmin Vedabbha. 


Ifa person were to do later, certain things that should have been 
given priority, he will repent like the student who went to gather 
fire-wood. 


Ifa person after getting things done, with the advice of good friends, 
were to forget the person who provided the advice once that work 
is Over, such a person will not have any advisers in any of his later 
activities. 


The activities of the person who takes hasty initiatives without far- 
sightedness, will bring about his own disaster. 


Ifan individual is incapable of solving a problem as soonas it arises, 
he will not only be caught by enemies but will also have to repent. 


Those who are not elated after being wealthy, those who are not 
sensuous and those who do not discriminate against others are 
rare in the world. 
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The wealth that belongs to an uncultured person is like a lake 
dominated by demons. The water in that lake gets dried up, unused. 
Similarly, that person, does not enjoy his wealth and will not give it 
to others either. The noble person earns money, uses it himself and 
utilises it for essential purposes. Having done that, he is reborn in 
heaven, because of the meritorious deeds he performed using his 
wealth. 


Man has a hatchet in his mouth. That is his tongue. He attacks with 
that hatchet by uttering harsh words to others, using his tongue. 
But, it cuts only himself. Ifa person were to praise an individual 
who should be denounced and insults a person who should be 
praised, such an individual gathers sins with his mouth. Because of 
those sins, he will never be able to be happy. 


The banana-plant, bears fruit, for its destruction. The bamboo tree 
too bears fruit for its destruction. Even the reed bears fruit for its 
destruction. 


Ifan individual were to overlook the right, due to friendship, ill- 
will, fear or ignorance, such a person’s honour diminishes like the 
waning moon. 


There are six ways in which wealth gets destroyed. They are: Taking 
intoxicating drinks; frequenting streets at unseemly hours; 
frequenting places where pleasure-seekers assemble; gambling; 
associating evil friends and laziness. 


O Bhikkhus, the trader who has three habits that bring about down- 
fall, will not be able to obtain wealth he has not already acquired or 
will not be able to increase the wealth he has already obtained. 
Those three habits are as follows: The trader does not contemplate 
methodically in the fore-noon about his trade matters; he does not 
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do so at mid-day either, and he does not contemplate even in the 
after-noon either. (Because he does not contemplate, his business 
deteriorates.) 


O Bhikkhus, if some wealthy families do not continue fora long 
time in that wealthy status, all those families deteriorate due to four 
reasons or due to some similar reason that arose from those four. 
These are the four:- 1. Not inquiring after lost things 2. Not repairing 
those things that had become dilapidated 3. Spending excessively 
on food 4. A man or woman with a deteriorated character 
becoming the head of that family. If the affluence of a family does 
not last long, it is due to these four reasons, or reasons similar to 
those four. 


O Bhikkhus, a virtuous trader must refrain from five forms of trading. 
These are the five: selling weapons to kill animals; selling poisons; 
selling animals to be slaughtered for their flesh; selling intoxicating 
drinks and selling slaves. 


O, Bhikkhus, there are five disadvantages in speaking much. These 
are the five: Falsehoods are uttered, malicious words are spoken; 
harsh words are spoken; futile talks take place. Due to this sin of 
uttering these things, the person will be born in woeful States after 
death. 


O Bhikkhus, there are four ill-effects of basking by a fire. These 
are the four: One loses one’s eye-sight; complexion gets discoloured; 
wasting time in a group increases; indul ging in futile talk increases, 


There are eight forms of rust. They are as follows:- 1. Not studying 
is arust for what has been learned. 2. Not repairing is a rust for 
the house. 3. Laziness isa rust for the complexion. 4. Neglecting 
constant inspection is a rust to what has to be protected. 5. Bad 
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behaviour is a rust for a woman. 6. Miserliness is a rust to the giver 
of alms. 7. Committing sin is a rust for worldly progress. 8. 
Committing sin is a rust to progress in the next birth. 


O Vyagghapajja, there are four factors that destroy the wealth 
that has been collected. They are: indulgence in women; indulgence 
in intoxicating drinks; Indulgence in gambling; keeping the company 
of bad friends. 


(PE 


O Bhikkhus, the cow-herd affected by eleven factors is incapable 
of looking after a herd. These are the eleven:- 
1. Incapacity to recognize each head of cattle individually; 
2. Notbeing aware of the branded mark of each head of 
cattle; 
3. Notremoving the maggot-eggs in the wounds of the 
cattle; 
4. Notbandaging the wounds of the cattle with cloth; 
Not fumigating to keep the flies away; 
6. Notbeing aware of the best river- fords to give water 
to cattle; 
7. Not being able to know apart the cattle who drank 
water and the cattle who did not; 
8. Not being aware of the safe cattle-tracks; 
9. Not being aware of the pasture-lands; 10. Milking 
without leaving for the calves; 
11. Not providing special treatment to leading bulls. 


Nn 





1. The practitioner of the Dhamma prospers. The hater of 
the Dhamma declines. 

2. Ifone prefers the vicious and dislikes the virtuous, he 
will decline. 
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The man who is fond of sleep and company, who is 
inactive and lazy and who manifests anger, will decline. 
Whoever does not support his old parents, he will 
decline. 

Whoever deceives an ascetic or Brahmin by falsehood, 
he will decline. 

Ifan affluent person, possessing much wealth an 
abundance of food, eats good food all alone, he will 
decline. 

The man, who proud of his birth, of his wealth and of 
his clan, despises his relations, such a person will decline. 
A man given to debauchery, drunkenness and gambling 
destroys whatever he gets; such a person will decline. 
If A person, not happy with one’s own wives, visits 
prostitutes and wives of others, such a person will 
decline. 

Ifa person past his youth, takes a teenage girl as his 
wife, and does not sleep due to jealousy such a person 
will decline. 


. Hewho places in authority, a woman or a man given to 


drinking and squandering, will decline. 
A member of the warrior clan by birth, not possessing 
wealth aspires to the throne, will decline. 


LIFE BY PRINCIPLE 


Buddhism taught a life not by rule, but by 


was a religion of tolerance. It was the most 


charitable system under the sun. 


Rev. Joseph Wain 
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CHAPTER FOURTEEN 


CAUSES OF PROGRESS 


6 ee will ensure deathlessness. Negligence is like 
joining Mara (Death). Those who are diligent will not die. 
But, those who are negligent are very much like the dead. 


The glory and the progress here and hereafter of the diligent person 
of firm will and determination, endowed with presence of mind, 
given to virtuous speech and pure action, capable of doing things 
and speaking with circumspection and leading a blameless life, will 
grow from day to day. 


The diligent person among the slothful, the person remaining awake 
among the sleepy, will overtake others like a fast horse winning 
over a weak horse. 


You do not need to probe the weakness of others. You do not 
need to examine whether others have done their duty or not. You 
must think only whether you have done your duty or not. 


The wise person, if he associates with a great learned person even 
for a moment, will understand the Dhamma, just as the tongue 
recognises taste at a moment’s touch. 


One must not do wrong either because of you or because of others. 
One must not expect a son, wealth or a kingdom by doing wrong. 
One must never hope to acquire progress in any field, through 
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wrongdoing. One who does not stoop to such wrongdoing is a 
virtuous person - a wise person - a righteous person. 


Ifan individual possesses truthfulness, righteousness, courage and 
generosity, he will achieve progress overcoming the power of all 
others. 


Good health, which is a great acquisition, virtue, inclination to listen 
to the words of the elders, versatility, righteous behaviour and 
earnestness are the six doors to progress. 


The diligent person, taking what is bitter to be sweet, what is not 
appealing as pleasant, suffering as happiness works assiduously, 
and proceeds towards progress, defeating the slothful person. 


Both the person who thinks excessively and the person who does 
not think sufficiently, will get into disaster, Only the person who 
thinks in due proportion will proceed to progress. 


Overcome the angry person with loving kindness. Overcome the 
vicious person with virtue. Overcome the miserly by liberality. 
Overcome the liar with truth. 


Those who are in proper consciousness and who take food only in 
due proportion, will have very little physical pain. The process of 
bodily decay of such persons, is slow. 


O Bhikkhus, those traders who possess three qualities conducive 
to progress, will achieve a higher level of wealth. The three are:- 1. 
Possession of wisdom; 2 Efficiency in selling goods; and 3. Ability 
to associate with people of power. 


What is wisdom in this context? O Bhikkhus, the trader knows 
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about goods to be sold. This particular item was purchased at 
such arate. It can be sold at such-and-such a price. He knows his 
profit margin when it is sold at that price. This is wisdom. 


What is implied by saying that he is capable of selling goods? The 
trader is clever at buying goods and selling them. This is his special 
efficiency. 


What is meant by the saying that he should associate with the 
powerful? The affluent householders of that area associate him. 
They think this way: ‘This trader is wise. He is efficient in trading. 
He is good at looking after his wife and children. If we give him 
money on interest, we will get the interest and also the original 
amount loaned to him. Our money will not get wasted.” Thinking 
this way, they loan their money to him. This is what is meant by 
saying that he associates with the powerful. 


O, Bhikkhus, the farmers who are engaged in agriculture must do 
three things quite quickly. What are those three? The farmer must 
hurriedly prepare his field ploughing it and smoothening it. Before 
the due season is over he must sow the seed grain. Similarly, 
hurriedly he must, as the need is, get the water into the field, and in 
terms of the need, he must hurriedly send the water out of the field. 


O, householder, there are four forms of enjoyment a laymen leading 
a worldly life, should experience at due times. What are these four 
forms of enjoyment? They are:- 
1. Atthisukha (Happiness of possession). 
2. Bhoga sukha (Happiness of consumption of 
enjoyment). 
3. Ananasukha (Happiness of being without debts). 
4. Anavajja Sukha (Happiness of being pure in body, 
speech and mind). 
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What is meant by Atthi sukha (Happiness of possession)? A 
householder possesses a wealth he has earned righteously with 
unflagging effort, with the strength of his hands. He is happy thinking 
“I possess wealth, I have earned righteously with unflagging effort.” 
This is atthi sukha (happiness of possession). 


What is bhoga sukha (Happiness of consumption)? A householder 
thinking this way, “I have wealth that I have earned righteously 
through unflagging effort. I will consume that wealth, enjoy it. I will 
perform meritorious action.” Thinking that way, he enjoys his wealth 
happily. This is bhoga sukha (Happiness of consumption of 


enjoyment). 


What is anana sukha (Happiness of being without debts)? A 
given householder is not indebted to anyone, he is happy thinking, 
“Tam not indebted to anyone.” This is anana sukha (Happiness 
of being without debts). 


What is anavajja sukha (Happiness of being pure in body, speech 
and mind)? A given householder is pure in physical behaviour, pure 
in verbal behaviour, pure in mental behaviour. He is happy thinking, 
“Tam pure in body, in speech and in mind.” This is anavaj ja 
sukha (Happiness of being pure in body, speech and mind). 


O, Bhikkhus, there are five good results in walking. What are the 
five? One can do the journey efficiently. One is capable of effort. 
One’s illnesses get reduced. Food taken gets better digested. The 
mindfulness attained through walking remains for a while. These 
are the five good results. 


O, Bhikkhus, there are five advantages from gruel. What are the 
five? It checks hunger, keeps off thirst, regulates wind, cleanses 
the bladder and digests raw remnants of food. 
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O Bhikkhus, there are give good results in using tooth-stick. What 
are the five? Eye sight becomes better; removes halitosis; refines 
taste-buds; bile and phlegm do not touch the food; and appetite 
for food gets generated. These are the five good results. 


OBhikkhus, there are five good results in sleeping with mindfulness. 
What are the five? One gets comfortable sleep; one awakens 
comfortably; one doesn’t see bad dreams. gods protect you; and 
wet dreams do not occur. These are the five. 


Factors that Prevent Decline (Aparihaniya Dhamma) 
There are seven factors that prevented the Licchavis from decline:- 


1. As long as the Licchavis have the habit of assembling together 
quite often, so long they will not decline. They will only gain progress. 


2. As long as the Licchavis assemble in unity, stand up in unity, 
transact the affair of the clan in unity, so long they will not decline. 


3. As long as the Licchavis do not promulgate laws that were not 
promulgated by the earlier Licchavis, as long as they do not 
transgress the laws that have been promulgated, as long as they 
continue to adhere to early Licchavi ethics, without giving them 
up, so long the Licchavis will not decline. They will gain progress. 


4. As long as the Licchavis honour, respect and pay homage to 
their elders and seniors, as long as they think that they should heed 
their advice, so long the Licchavis will not decline. 


5. As long as the Licchavis do not take their well-born maidens 
and ladies forcibly in to their harems, so long will the Licchavis 
not decline. They will only gain progress. 
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6. As long as the Licchavis pay their respects to their shrines 
inside and outside, as long as they honour esteem and worship 
them as long as they do no diminish the offerings that had been 
given to these shrines traditionally, so long will the Licchavis not 
decline. They will only gain progress. 


7. As long as the Licchavis provide holy protection to Arahants 
who deserve to be respected and worshipped, as long as they 
wish, “May these Arahants who have not visited our kingdom visit 
us, as long as they wish. May these Arahants who have arrived in 
our country live without a burden,” so long will the Licchavis not 
decline. They will only gain progress. 


O Licchavis, as long as you follow these seven factors of non- 
decline, so long will the Liechavis, not decline. They will only gain 
progress. 


O Bhikkhus, there are eight forms of power. What are the eight? 
Little children have their capacity to cry as their power. Women 
have anger as their power. Thieves have weapons as their power. 
Kings have their leadership as their power. Fools have bad temper 
as their power. Learned men have their capacity to discriminate 
between good and bad, as their power. The versatile people have 
their mental ability as their power. Ascetics and Brahmins have 
patience as their power. 


O, Vyagghapajja, four factors determine the success and the 
worldly happiness of a household. These are the four: possessing 
unflagging will and determination; capacity to protect his 
possessions; possessing good friends and balanced life. 


Buddhism would remain what it is even if it were 
proved that the Buddha never lived. 
Christmas Humphreys, “Buddhism” 
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CHAPTER FIFTEEN 


STATE ADMINISTRATION 


hen we consider the exhortations in the Buddha’s 

doctrine on state administration, one may think at a 
superficial glance, that the state administration referred to there 
may not be compatible with the modern social system. In modern 
society there is a proliferation of activities and the status of the 
employers and the employees has undergone changes from the 
days of the Buddha. In modern society, a proliferation of needs 
and a vast variety of ideas and views can be quite clearly seen. 
But, whatever that may be, the internal problems of living does not 
seem to have much ofa difference then and now. The responsibility 
of rulers that remains unchanged from those days, are the providing 
ofa livelihood to people, rescuing society from bad and vicious 
habits. By preventing people from being persuaded to behave badly, 
society is freed from various hindrances and obstacles. 
Administration becomes easy. 


Next, when the problem of unemployment is solved, one can assume 
) that the ruler and the country, would have won a victory over the 





two main problems related to the administration of the state. Ina 

country where the masses are oppressed by economic pressures, 
( it can be considered natural that crimes will proliferate. A social 

phenomenon that can be seen quite often is the temptation even of 
a dedicated religious devotee to commit crimes when the economic 
position has declined. This “disease” cannot be eradicated through 
punishment. The only remedy for this is, no doubt, to provide all 
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the people a livelihood. Even in ancient state-craft the same situation 
can be seen. 


The story about king Maha Vijita and the advice given to him by 
the Brahmin , his state adviser, occurring in Kitadanta Sutta, 
could be considered to be the guidance provided those days to 
bring a good ruler into being. King Maha Vijita, desires to perform 
a yaga (a sacrificial offering). The Brahmin adviser instructs the 
king to make the country prosperous and well-supplied with food, 
before a yaga is held. 


This is how the Brahmin adviser guided the king. “My gracious 
king’s country is fraught with danger. It is full of oppressions; villages 
are pillaged and plundered. Even market towns are sacked. Cities 
are plundered. Highway robbery is taking place. If your gracious 
majesty were to levy taxes from a kingdom so fraught with disaster 
as this kingdom, you will be doing something a king should not do. 
An idea like this may have occurred to you. What is it? You may 
think, I will put and end to these enemy activities by imposing death- 
penalty, by imprisonment, by confiscation of property, by demeaning 
them or by banishing them. But, by doing these things this enemy 
action cannot be eradicated. Those who remain unpunished will 
start again to create trouble for your majesty’s land. 


But, following this course of action I will give, that enemy action 
can be totally got rid of. Your gracious majesty must provide all the 
facilities to those who wish to pursue agriculture or to keep cattle. 
If someone wishes to engage in trade, provide him with the initial 
capital. If someone is willing to join state service, they should be 
given that employment too. When this is done, all the people will 
pursue their own tasks and responsibilities and professions. They 
will not harass the land. Royal income will increase. The kingdom 
will be free from trouble. There would not be danger. The people 
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will be happy. They will dance, carrying their babies in their arms. 
People will live without locking their doors.” 


This advice to establish peace in the country by providing 
employment to all, and to increase the income to the royal treasury 
is an exhortation, that fits today’s situation very well - very admirably. 
In that day all land in the country belonged to the state. The earth 
was not fenced into bits and pieces as happens today. The unjust 
system that prevails today, of some people not possessing even 
little bit of land to put up a place to live, while one person may own 
hundreds and thousands of acres of land, did not exist at that time. 
Due to this affluence was limited. All the people who worked had 
a ready-made livelihood. The instructions of the royal adviser, 
quoted above, shows that providing employment to the subjects, 
was the King’s duty, and it was the duty of the subjects to enrich 
the treasury by generating income by improving the jobs they were 
given. To implement this system, first of all the system that allows 
one person to own quit a lot, should be abolished, or else private 
ownership should be totally abolished. And the whole land should 
be made crown land, as in ancient times. 


If all the lands were owned by the king, how did the system of 
individual land-holding exist at that time? When an individual is 
gifted land what he gets is only the ownership of the taxes that 
were paid until then, by that village and the service of the people 
who lived in that gifted village. The king’s ownership of land was 
never given to a private citizen. The land given to the dispensation 
of the Buddha, were given until “the sun and the moon lasted”. 
They were perpetually given to the dispensation. The royal 
ownership of such lands, as were given to the Buddha’s 
dispensation seems to have ceased. 


The above universal monarch’s system of giving wealth to those 
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who do not have it, and providing them employment, came to an 
end. As a result, the eighth grand-son of the universal monarch 
called Dalhanemi became bereft of the universal monarchy. He 
disrupted the rule. Viciousness began to spread throughout the 
world. All this appears in Cakkavatti Sihanada Sutta. 


The following is an excerpt from that Sutta:- 


“O Bhikkhus, the king of the warrior clan who succeeded, 
assembled the ministers, financial experts, prime ministers, generals, 
gate keepers, royal advisers and asked them about the traditional 
policies of Noble Universal Monarch (Ariya Cakkavatthi). 
Hearing those, he established righteous security. But, he did not 
give wealth to those who did not have wealth. When wealth was 
not given, poverty began to spread. When poverty spread, one 
man stole what belonged to another, king’s men captured him and 
brought him before theKing Ahishikta, saying, 


“This man stole what belonged to another.” 
The King Ahishikta asked him. 

“My good man, is it true that you stole?” 

“Yes your majesty.” 


“Why did you do it?” 





“Your majesty, I cannot live. I don’t have the means.” 


supporting your parents, wife and children. Get some 


Next the king spoke to him. 
( “My good man. Take this money. With this you must live 
*) employment. Give alms to ascetics and Brahmin.” 


The man said : “Yes, your majesty.” 
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Another man stole the same way. He too was given wealth. Hearing 
that those who steal will be given money by the king, others also 
thought that they too will steal. 


One day a certain man stole from another. King’s men captured 
him. He was brought before King Ahishikta and the king’s men 
said. “This man stole what belonged to another.” 


The king asked him, “My good man, is it true that you stole?” 
“Yes” 

“Why did you steal?” 

“Y our majesty, I have no way of living.” 


The King Ahishikta had an idea, “If] keep on giving money to 
those who steal, thefts will increase. If kill this man outright, if] 
behead him - destroy him fully, itis good.” 


King Ahishikta ordered the king’s men this way, 
“Tie this man’s hand behind him tight. Shave his head. Taking 
him along, from street to street, from junction to junction, 
accompanied by drumming, exit from the south gate, and 
there in the south, destroy him fully - kill him outright - behead 
ban?” 





The king’s men did exactly that. 


Then the people heard thus, “If someone steals, things belonging 
to others, he will be fully, totally destroyed. Their heads will be 
severed.” Hearing this, they thought this way, “ We too will make 
sharp weapons. If someone were to steal we will destroy them 
fully. We will behead them.” 


FAWW®ZY 


When the people who did not have wealth, were not given wealth, 
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poverty became wide-spread; stealing became rampant. When 
stealing became rampant, weapons became wide-spread. When 
weapons increased, killing began to increase. Lying became wide- 
spread. Malicious speech became wide-spread. Sexual misconduct 
increased. 


The purpose of righteous universal monarchy, was to eradicate the 
roots of evil. It is not its method to discipline through punishment. 
It is clear that by the time of the Buddha, the rule of righteous 
“universal monarchs” had ended. The punishment given to criminals 
at that time was “the 32-fold torture.” 


By describing the rule of righteous universal monarchs, what the 
Buddha intended was to indicate that the greatest system of rule in 
the world, is the conducting of the administration, without allowing 
the root-causes of vice to emerge ina society. This system is equally 
applicable to the past, the present and the future. 


Disciplining criminals by punishment is another administrative 
strategy. But, it is only those with untamed minds, and those who 
regard laws, who can be disciplined by imposing punishments. 
When people are forced to become criminals due to social 
difficulties, punishment is not the method to eradicate vicious 
behaviour. Those who deliberately, through indiscipline, take to 
crime, are only a handful. Man becomes a thief when there is no 
help whatsoever to live. When this further develops he becomes a 
confirmed criminal. For this the remedy is to create means of 
livelihood. When they have work to do, and when that work brings 
about his personal progress, human beings decide to live without 
troubling society, looking after one’s own activities. This was said 
in Kitadanta Sutta. 


It is not at all easy to provide employment for all. If in some way 
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the state becomes both the producer and the seller, the state may 
have the strength to provide employment to all, on the basis of 
making all the people in the land, workers. 


Duties of Kings 


Not on what others say, but when you yourself see that the minor 
or the major crime has not been proved, punishment should not be 
given. 


Ifa king were to punish without making proper enquiries, he will 
get into difficulties, like a blind man swallowing a bone with his 
food. The king who punishes a person who should not be punished, 
without punishing the person who should be punished, acts like a 
blind person. 


The person who scrutinizes both the minor and the major things is 
fit to be a politician. An individual who rules exclusively mildly or 
exclusively harshly, cannot achieve a high status. 


The mild person tends to be looked down upon. The harsh person 
will create enemies. Therefore one must follow the middle path as 
ruler. When excessively sensuous or excessively angered, people 
speak excessively (knowing this one must speak in due proportion). 


PERSECUTION 
Of the great religions of history I prefer Buddhism, 
especially in its earliest forms, 
because it has had the 


smallest element of persecution. 


Bertrand Russell 
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